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PREFACE 


It is a conspicuous fact that mankind is 
passing through a pervasive moral crisis and 
spiritual bankruptcy. ४४० have become more 
conscious of the body and the senses and have 
forgotten the spirit, which underlies them. With a 
growing tendency towards industrialisation, which 
prompts the materialistic attitude towards life, 
there is a total degeneration of standards and 
values. Everywhere, in social, political, moral 
and intellectual aspects of life, we find chaos, 
confusion, indiscipline and distrust, caused by 
selfishness and lack of mutual good-will. Nowadays, 
sycophancy is deliberately encouraged; hypocrisy 
is preferred to truth and pornocracy is mistaken 
to be culture. Norms and standards of society 
are undergoing changes, which is encouraging 
promiscuity and unchastity. With the economic 
interpretation of values man is becoming more 
and more commercial. The spiritual background 
of human relations being ignored, discordance 
is taking hold of both our personal and social life. 
То get rid of these what we need at present is а 
re-assertion of life-values, according to the 
Advaitic standards, which vedanta preaehes. 
Atman is the indelible basis of life. Philosophy 
science, technology, arts, aritecture, literature, 
society, family and government, whichever is 
destitute of this is imperfect and soulless, for which 
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it cannot be conducive to the total uplift of 
man. Modern man has reached the moon, but he has 
yetto reach man-hood. That, which makes him 
reach this, is the spiritual value of life, which 
vedanta preaches. This is neither a sort of 
revivalism nor а form of radicalism. Both the 
revivalists and the radicalists come to ап under- 
standing on this principle of the Atman, which is 
neither old nor new. Vedanta is not the exclusive 
possession of the Hindus only, but all the great 
mystics and saints of the world, whichever country 
they may belong to, live the ideals of vedanta А 
man, who realises his identity with the limitless 
Atman, the basic truth of vedanta, ceases to be an 
Indian or an European and soon. What we need 
at present to make our life more valuable is the 
assertion of this truth of Advaita. Vedanta is a 
panacea for all the evils. 

This truth, which vedanta preaches, is not 
speculative but experiential. Experienee, on the 
otherhand, is based on reality. This experience 
si not the sense experience of the empiricists but 
the direct realisation or ap2roksanubhiti of the 
mystic, a sort of self-recognition, which destroys 


along self-forgetfulness. Mysticism here does not 
mean something irrational or absurd, as some 


so-called rationalists think it to be. It is mystical 
as it does not come under either empiricism or 
rationalism. So far as we аге: grappling with 


ignorance, it seems to be absurd, but whenever 
we come to realise the truth, it becomes spontane- 


ous and natural, That which is beyond reason is 
not necessarily irrational. Vedantic truth is not 
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only. cognitive and factual but also verifisable, but 
with the condition that verification should not be 
taken inan ordinary sense. Asthe truth of the 
scientific theories cannot be experimented without 
proper scientific method with the help of proper 
equipments, so also the verification of the spiritual 
truth cannot, be made without proper spiritual 
method. Thus the truth of vedànta is not opposed 
to reason and yet in agreement with its revelatory 
character. To quote Dr. Mahadevan, a reputed 
Advaitic thinker of the modern age, ‘Far from 
being dogmatic and dictatorial, the philosophy of 
vedànta is rational and yet in harmony with 
revelation. (The philosophy of Advaita, P-62, 
Ed. 1967). Scepticism about the fundamental 
truth of sptritualism is a sort of blasphemy, based 
on a deliberate ingorance and lack of insight. 
Scepties from the sophists of the past upto the 


scientific materialists апа the logical positivists 
of the present, with all their fallacious arguments, 


have not yet become successful in refuting spiri- 
tualism, as they are far from touching even the 
periphery ofspiritualism proper. There are also 


some critics who say that spiritualism has по 
cognitive-value, the theories of God, soul etc. being 


intended to lead people along a moral path. But 
they are mistaken in thinking the means to be the 
end. A life of spiritualism is much more than a 
moral life, though the latter is a necessary antece- 
dent of the former. By vouchsafing the ехрегісп- 
tial ground of spiritualism vedanta has done away 

with all such misconceptions which have no locus 
standi in the genuine spiritual pursuit. The 
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spiritual path, advocated Бу vedànta is neither an 
empty intellectual pursuit гог а mere armchair- 
speculation, which is much beyond intellect, for 
which it cannot either be established or be refuted 
by reasoning. To ignore this is just to see the 
things with closed eyes. 

Nowadays, there are some critics, who 
compare Advaita with other systems of thought 
of the west. There are some self-appointed judges 


of Advaita who get a pleasure in denouncirig 
traditional interpretations, with which they are 


not acquainted properly. To our surprise we see 
that Advaita is compared with the most diverse 
and conflicting thoughts of the west, beginning 
with neo-platonism and ending with linguistic 
analysis. Some see in it a grand system of specula- 
tive metaphysics, others think it to be a system of 
values. There are also some who find in itthe 
linguistic analysis of the modern analysts. It is not 
improbable that in the future some may try to 
find out in it the tendency of materialism. All 
these interpretations, which cannot be correct at 
the same time make it clear that the upholders of 
these views fail to understand the spirit of 
Advaita. Though the comparative method is a 
necessary one to bring about international under- 


standing still we should not lose sight of the 
difference, as it may distort and misrepresent a 
philosophy. Advaita is not a system of philosophy. 
It is the fulfilment of all systems. The truth of it 
can only be realised by a man who has the 
necessary qualifications of an adhikari and has 


undergone thorough spiritual and ‘intellectual 
training in Advaita. 
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It is not proper to think that Advaita as it is 
interpreted by Sankara is alien to the upanisads. 
Nor is it sound to maintain the view of some critics 
that neo-Advaitic dialecticians of Post-Sankara age 
differed from Sanakara substantially. The fact is 
that the same Advaitic doctrine persists through 
all the ages beginning from the early vedic age 
upto the age of the neo-Advaitins, though the 
ways of exposition are not similar. The difference 
amongst the neo-Advaitins is only in the way 
of exposition or Prakriyü, which aims at making _ 
others understand the truth of Advaita (vide, 
Paficadasi, 8-73); for which: eminent Advaitic 
thinkers like Appaya Diksita: ahd Madhusüdana 
have tried to. defend the validity of all those views. 

The present book ‘Vedanta бага” is a 
preliminary manual on Advaita Vedanta; which’ is 
recommended as a-text book for М. А: students in 
sanskrit by most Indian Universities.’ Not only 
for the students of the‘ universities but also for 
others, who want to undertake a study of Advaita 
Vedanta, this book is said to be a necessary 
introduction to the subject, as’ it contains in a 
nutshell all the aspects of Advaita’ Vedanta’ Its 
author Sadànanda belongs to the’ sixteenth century 
A. D., as it is evident frorn the Subodhini commen- 
tary of Nrsimhāśramä, the’ grand' disciple of 

Sadananda. Не says- that'he has written this 
commentary іп 1510 Saka, which corresponds to 
1588 A. D. (vide, the concluding’ verse of 
Subodhinl ). So Sadananda must have flourished 
іп the first part of sixteenth century A.D. Тһе 
two famous commentaries on Vedanta Sara 
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are Subodhini of Nrsimhasrama and Vidvanma- 
norajani of Ramatirtha. Good and authenitic 
translation of the text into English with notes 
are also made by M. Hiriyanna and Swami 
Nikhilananda.. But their works are very short апа 
contain no sanskrit commentary. The extensive 
study made by colonel G. A. Jacob (vide his work 
entitled “А Manual of Hindu Pantheism') is 
fraught with all sorts of misinterpretation of 
Advaita, as һе wrote at a time when the 
“philosophy of Advaita was not fully understood 
in the west. Іп view of this I have -tried to’ 
expound the passages of the text very lucidly and 
clearly and also have added a sanskrit commentary 
of my own named Güdharthabodhim.. I. hope it 
‘will be useful for the understanding of Advaita 
philosophy. 

It is a pleasure to acknowledge my grate- 
fulness to my teacher Dr. T. M P. Mahadevan, 
National Professor in philosophy and Professor 
Emeritus, philosophy, university of Madras for 
his blessings for the completion of the work. 
I am greatly benefited by his-contanct and writings. 
Dr. Mahadevan not only occupies the foremost 
position amongst the present Advaitic thinkers but 
also exemplifies by his life the ideals of Advaita. 

It is my pleasant duty to acknowledge my 
indebtedness to my father-in-law Pandit Kulamani 
Mishra, formerly Head of the Deptt. of Dharmasa- 
stra, Sadasiva Kendriya Vidyapitha, Puri, who is 
the embodiment of wisdom and virtues, for helping 
me in various ways for bringing out the present 

work, i 
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І also express my gratitude to my teacher 
Dr. A. C. Swain, Professor and Head of the Deptt. 
of Sanskrit, Utkal University, Bhubaneswar for 
giving me encouragement. 

I am grateful to my teachers Sri 5. R. Das, 
Haranath Mishra, Mrs. Sakuntala Mohanty and 
P. R. Ray for encouraging me to make а study of 
Indian Philosophy. I'am grateful to Sri P. C. 
Samantaray, former Superintendent, Sanskrit 
Studies, Orissa and Smt. Shobha Ray, former 
Principal, Women's College, Balasore for their 
appreciation and encouragement. I am particularly 
indebted to my brother-in-law Sri R. C. Mishra 
who has impressed me greatly by his deep interest 
in Indian Philosophy and culture. I also express 
my thanks to my Colleagues Dr. M. J. Das, P. K. 
Rath, B. G. Murti, C. C. Kar and my friends 
M. М. Das, Ashutosh Mishra, І. D. Sethi and 
P. K. Acharya and others for their appreciation 
and encouragement. І express my thanks to all 
authors ard publishers whose ‘works I have 
referred to. 

My thanks are due to my wife, Mrs. Minati 
Mishra, whose spiritual and intellectual friendship 
has been a constant solace and encouragement 
for me and who has taken the pains of preparing 
the manuscript of this work. 


F. M. College, Haramohan Mishra 
Balasore (Orissa) 
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INTRODUCTION 


Philosophy, which deals with the most 
fundamental problems of existence, knowledge and 
value is ап attempt to explain the riddles of life. 
This attempt is not a new phenomenon, but it is 
as old aslife itself. Notwithstanding the success 
and failure of these attempts, we find that there 
are different philosophical systems, which seek to 
explain these riddles. Some of them are more 
speculative by nature, while others are more criti- 
cal. There are contradictory views like empiricism 
and rationalism, realism and idealism etc. but 
with their mutual conflict and contradiction they 
retain some relative values always. But, in so far 
as they are fraught with limitations and give 
importance to some aspect or other, they cannot 
explain the entire problems. Speculative meta- 
physics cannot satisfy human quest for knowledge 
norcan scepticism be the ultimate answer to it. 
The language philosophers, who limit the scope 
of philosophy to language and think that different 
philosophical problems are due to faulty linguistic 
uses only, are far from even touching the real 
problems of life. Philosophy and life, knowing 
and being, values and facts, essence and existencc 
are two sides of the same coin. Any attempt to 
separate them is based on an unfounded scepticism 
and cannot be conducive tothe ultimate good of 
life. 


In Advaita ай these partial views аге 
transcended. Advaita, which isthe essence of the 
teachings of the upanisads as interpreted Бу 
Sankara and his followers literally means non-dual 
or the negation of duality. Sometimes it is trans- 
lated as monism, but it cannot be properly 
expressed through the convenient philosophical 
terms as monism, pluralism, idealism, realism. 
atheism, theism or even pantheism. Sankara 
describes it beautifully in his DaSasloki 7 : ‘This is 
not even one, how can there be а second other 
than this? It is neither oneness nor not-oneness. 
It is neither void nor non-void as it is Advaita. 
How can I speak that which is the end of all the 
vedantas ? Monism is contrary to pluralism, but 
Advaita is contrary to none. It is as Dr. Mahadevan 
says? : ‘We believe that Advaita is not a sectarian 
doctrine. It is the culmination of all doctrines, the 
crown of all views. Though other views may ima- 
gine themselves to be opposed to Advaita, Advaita 
is opposed to none. When we translate Advaita as 
non-dualism, the negation signified by the suffix 
non- applies not only to duality but also to ism.’ 
It is this highest point of view, beyond all conflicts 
and contradictions, which Gaudapada describes 
as the spirit of Advaita Vedanta® ; ‘The dualists, 
firm in their own views conflict with each other, 


1— Da$asloki, vs. 10. 1 

2—T. M. P. Mahadevan, Ramana Maharshi and 
His Philosophy of Existence, P. 25 (Sri 
Ramanasramam, 3rd Ed. 1976). 

3— Gaudapada’s Mandukya Karika, 3.17. 


but this (Advaita) has no conflict with any 
Advaita is not a system of thought but the fulfil- 
ment of all the systems 


This non-dual Existence or the Plenary 
Experience, which Advaita means, is the final 
point of investigation. Allthe great teachers of 
Advaita vedanta, beginning with the seers of the 
upanisads upto the great Advaitins like Sri 


Sankara and his followers preach this truth. 
Asked by Gárgi about what exists beyond this, 
answered Yàjfüavalkya' : ‘Do not ask, О ७६787, 
about something more than this deity, beyond 
which nothing more сап be asked’, When we say 
that Advaita means the Plenary Experience, 
it does not mean that Advaita vedanta is destitute 
of analysis and methodological subtlety. We really 
find in Advaita literature numerous dialectical 
works, replete with such subtle analysis, which 
is unparallel in the philosophical tradition of the 
world. But methods, systematisation and analysis 
etc. are only secondary. These are accepted so 
far as they are conducive to the understanding of 
the basic truth of Advaita. The ultimate truth 
transcends all the categories, concepts, methods 
and systems, in as much as it is free from differ- 
ences and beyond the limitations of space and 
time 


In view of this, Vedanta has got no history. 
It is endowed with the perennial value, which 
neither diminishes nor increases with the passing 


(—Brhadaranyaka upanisad, 3.6.1, anatiprasnyam 
vai devatam atiprcchasi gargi matipraksth 
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of time. Truth is as old as the origin of the world 
and as modern as modernity itself. It is noteworthy 
to quote Paul Deussen's remark on vedanta! : 
*We are unable to look into the future, we do not 
know what revelations and discoveries are in store 
forthe restlessly inquiring human spirit ; but one 
thing we may assert with confidence, - whatever 
new and unwonted paths the philosophy of the 
future may strike out, this principle will remain 
permanently unshaken and from it no deviation 
can possibly take place. Historical method of 
investigation, which  pre-supposes that progress 
commences with some unknown and uncertain 
point, proceeding towards no end, is nothing but 
grappling with utter absurdity, which is further 
based on an unfounded scepticism. Such a 
defective and sweeping method of criticism was 
so much prevalent amongst the orientalists of the 
recent past like Max Muller, Roth, Wilson, 
Winternitz, including some of the native Indian 
scholars, who were swayed away by the apparent 
glamour of the western interpretation, that the 
whole Vedic literature, excluding the Upanisads, 
was thought to be the product of a group of 
ignorant and Semi-civilised people. The whole 
super-structure of the theory of progess from 
polytheism to monism via  henotheism апа 
monotheism and the hypothesis of the origin of 
the Upanisads in the supposed conflict of the 
priestly class and the warrior class are the most 
misleading outcome of such a defective method of 


]—Paul Deussen, The Philosophy of the 
upanisads, P. 40. 
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criticism, which has not only по link with the 
unbroken spiritual tradition of India, but which 
also violates the whole spiritual truth of mankind. 
However, with the progress of time this naivete 
is gradually being discarded. And it is proved 
that the old saying ‘the only thing we know from 
history is that we know nothing from it' is not 
without any truth. To penetrate into the depth 
of vedanta, the method of inward expansion is 
the only one method, which has nothing to do 
with the extensive search of our historical method 
nor isit dependent on the achievements of our 
scientific investigation. 


The investigation for something more or the 
urge of becoming something more is inherent in 
the very principle of life. It is because this, that 
even the most crude of the utilitarians and the 
pragmatists cannot deny it without doing injustice 
to truth. The insatiable qualms of conscience 
can never be satisfied by such deceptive make- 
shifts without the vision of truth, which lurks 
behind the displays of relativity. 

This urge of becoming more, the quest for 
knowledge, commences with the world of 
experience. What is the nature of the world? 
What are the limits of its existence ? How far 
our knowledge about this world is adequate ? How 
far can it satisfy our wants ? These are the most 
fundamental questions regarding the world, which 
we are confronted with. Whatever may be the 
details of investigation, it is conspicuous to a little 
reflection that nothing in this world is absolute. 
Everything; whatever we percive through our 
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senses or think through our discursive intellect, 
is nothing more than a mere relative existence. 
Itisnotonly due to the fault of our discursive 
thought, but this, the principle of relativity, is the 
very nature of things in the world. Nothing in 
this world can exist Per Se, without dependence 
on other. It is because that the causal law, which 
implies a necessary connection with something 
other, falsifies the absolute existence of the things 
in the world. The world exists in principle, but 
not in space or time, as space and time are not 
independent of the world. This inexplicable law 
of causality is that principle, to which the world 
owes its exisence. Thus says Gaudapadacarya’ : 
‘So far as this law of cause and effect extends 
there exists Samsara and whenever the operation 
of the causal law ceases, one never gets the 
Samsara there.’ It is described as Samsara, because 
it is flowing without cessation—'Samyak Sarati iti 
Samsarah', the beginningless and endless flow of 
the causes and effects, the eternal flux, for which 
Heraclitus lamented. 

If, on the otherhand, we take that the effect 


is not different from the cause, then invariably we 
land in the shore of the doctrine of apperance. 
The diversity of the world is due to names and 
forms or пата and rupa, which is relative to 


their real substratum.? This is the famous Vivarta 
1—Mindukya Karika, 4.56, 
< Yavaddhetuphalavesah samsarastavadayatah 
ksine hetuphalavese Samsaram na Prapadyate’ 
2—Chandogya  upanisad, 6.3.2, namaripe 
yyakaravani. Also Brhadaranyaka up 1. 4. 7. 
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Vada' of Advaita Vedanta. The jumbling of this 


phenomenal appearance of names and forms with 
the reality is known as adhyasa,? adhyaropa or 


superimposition, which is the root of Samsara. 
This world of relativity сап never exist nor сап 


be thought apart from the underlying substratum. 
It is not only that from the ontological point 


of view the world has relative existence, but also 


from other angles of vision, all our wordly 
knowledge and values are nothing but relative in 


character. Alike the empirical existence, all 


sorts of empirical knowledge and values are also 
fraught with serious limitations. Our senses can 
work in a very limited field, so the empirical 


knowledge which we obtain through the avenue 
of the senses, can never give us the knowledge 


of the interminable Absolute. The senses can 
perceive their objects like sound, touch etc., but 


they can never grasp that which is beyond their 
capacity. Our rational thought, working in a 


relational way, can only operate within the exten- 
sion of our empirical knowledge, beyond which 


it cannot be applied. As the Taittiriya upanisad 
says? : ‘whence do the speeches return with mind.? 


So also the empirical values are ephemeral 
by nature. They cannot satisfy all our wants 
for ever. The values of worldly nature come 
to an end with their momentary satisfaction, 
| l—Vedanta Paribhasà, Chap. 1, P. 37, Adyar 
library Ed. 1942. Also Vedanta Sara, Passage 21, 

* atattvato'nyatha pratha vivarta ityudiritch ° 
2—Sariraka Вһаѕуа of Sankara, adhyaso nama 
atasmin tadbuddhih, Introduction. Also vedanta 
sara, Passage, 6, asarpabhutayam etc. 
3—Tait upanisad, 2.4. 1, Yato 76८0 nivartante 
aprapya manasa saha. 
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resulting thus in hopelessness and despair. АП 
our sense enjoyments can give us only momentary 
relief, but they can never cure the malady of this 
craving for enjoyment. Thus being limited by 
space and time, they can have nothing save the 
relative value. As Srikrisna says іп the 
Bhagavadgita? : ‘ the contacts of the senses with 
their objects give rise to pains, pleasures, heat 
and cold, which are with beginning and end, so 
O descendant of Bharata, try to. endure them’. 
Anything, which has a beginning and an end, can 
never possess any permanent value. We need 
something more valuable, which has the intrinsic 
value, neither relative to space nor to time 


This world of diversity, with its cause avidya 
is said to be aniryacaniya or indescribable, in as 
much as it can never be absolutely determined, 
excepting the mode of relativity. However, it 
does not mean agnosticism, that which 15 
accompanied with the name of Immanuel Kant 
in western philosophy. as unlike the latter, the 
reason of indescribability is never attributed to 
the defective categories of understanding but it 
is thought to be the very nature of the worldly 
things. So this world of relativity, with its 
relative existence, knowledge and values can never 
bethe end of investigation. The inner quest of 
life tends us to find out something beyond the 


( —Bhagavadgità, 2. 14. 
2— Khandna khanda khadyam, сһар.-1, 


€ лел = . 5 . 
meyasvabhavanugamimyam anirvacanyateti’ 
etc. 
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- limitations of space, time and causality, which is, 
at once, the abnegation and the fulfilment of our 
former quests, the urge for transcending and sub- 
suming the world of phenomena. This quest for 
something more than this relative world of 
phenomena, the quest for the Absolute, is thus 
expressed in the first aphorism of Badaráyana! 


athato brahmajijnasa’ ‘After this, therefore, is the 
inquiry regarding the Brahman 


The Absolute is beyond this phenomenal 
world, beyond the range of space and time and the 
law of relativity. It is the boundless Being, 
untouched by the limitations of space and time 
and free from the display of the causallaw. As 
there the causallaw cannot operate, itis never 
entangled with pleasures and pains, which are the 


effects of good and evil deeds Sankara describes? 
it as ; ‘Ultimate, unmodified Reality, all-pervading 
like space, free from all changes, ever-fulfilled, 
partless and of the nature of self-illumination, 
where both dharma апа adharma (merits and 
demerits) with their results and the three times 
(past, present and future) never exist?. The 
Upanisads describe it as infinite, consciousness and 
bliss. Sadananda says* that Brahman, which is 
Truth, consciousness, bliss, infinite and non-dual 
is the Reality and all others, beginning with 


1 Brahma Sitra, 1. 1. 1 
2—Sariraka Bhā, 1. 1. 4 
‘idam tu Paramarthikam Kutasthanityam’ etc. 
3— Tait up., 2 1.1, satyam jnànamanantam brahma 


4—Vedanta бага, Passage. 6, vastu saccidananda 
etc 
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ајћапа, which are insentient by nature, are not 
real, It is beyond all the distinctions or nirvisesa, 
formless or niraka@ra and also free from allthe 


qualities or nirguna. It is to be borne in mind that 


this conception of the Brahman as nirguna and 
nirvifega is not incompatible with its conception as 
the infinite consciousness and bliss, as conscious- 
ness and bliss are not the qualities nor the ingredi- 
ents of the Brahman, but these are the very 
essence of it. Thus it is the transcendental Reality, 
which islike the Being of Parmenides and the 


substance of Spinoza, untouched by the vicissi- 
tudes of the world of becoming. This transcendent 


being is the nirguna Brahman of Advaita vedanta, 
which is said to be completely free from avidva 
and its product, the world of becoming. 

Reality is not only conceived as the trans- 
cendent being, it is also said to be immanent in 
all the universe through its power of nescience 


(avidya). It is the support of the whole universe, 
with the manifold objects. It is the unity which 


acts as the link of the diversities of the world. 
The Taittiriya Upanisad! says that the diverse 
objects of the universe emanate from it ; they are 
also sustained by it; and at last, they submerge 
in it at the time of dissolution. It is described. 
both as the material cause (upadana kàrana) 
and the efficient cause (nimitta karana) of the 
universe in contrast to the doctrine of Муауа, 
according to which God is only the efficient cause, 


- 1— Tait. up., 3. 1. 1, 
‘yato và imani bhitani jayante’ etc. 
2—Vivarana Prameya Sangraha, P. 673. 
Achyutagranthamala Ed. 
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Both the Brahman and Maya are accepted as the 
material cause of the universe. Some vedantins 
say that Brahman is the efficient cause and Maya 
is the material cause. Sadananda says that 
Brahman is the material cause of the universe in 
relation to its adjunct avidyd and by itself it is the 
efficient cause.” Thus the Brahman, qualified by 
Maya is said to be immanent in the universe, 
which is also described as saguna Brahman or 
Igvara.8 The concealing aspect of avidyd or 
dvarana sakti being inert in Isvara, he is never 
touched by the faults of avidya. When this pure 
consciousness, the Brahman, is conditioned by the 
aggregation of the gross objects, forming the gross 
universe, it is described as Vaisvanara. When the 
conditioning adjunct is the subtle universe, which 
is the aggregation of the subtle objects it is known 
as Hiranyagarbha. Both these universes,viz. the 
gross universe and the subtle universe are the 
products of Maya, and the consciousness immanent 
in them is the same pure consciousness. Thus the 
unqualified Brahman forms the ground of the 
appearances in the shapes of Гіуаға, Hiranyagarbha 
and Vaisvanara. These three conditions of the 
universal consciousness correspond to the three 
stages of Jiva viz. deep sleep, dreaming and waking 
stages respectively. 


1-- ibid, pp. 684—685 
2—vedanta sara, passage—11 
3 —Svetásvatara upanisad, 4. 10, 
“тауат tu prakrtim vidyat тауіпат tu 
mahesyaram? 
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Thus, Maya is the principle af self-expres- 
sion of the Brahman, through which it projects 
the universe or as Prof. Hiriyanna puts it ‘grows 
self-conscious’. Dr. Radhakrishnan, describes 
it as ‘the principle of self expression’, by which 
the Absolute becomes the universal subject.? It 
is like the justification of the principle of contra- 
diction in Hegelian thought, according to which a 
thesis comes to synthesis only through an anti- 
thesis. Thus, the Sagupa Brahman of gankara 
agrees with the conception of Brahman of 
Ramanuja. Only it differs from the latter in 
mentioning that this is not the ultimate reality, 
as it rests on the nirguna-Brahman, the unqualified 
non-dual consciousness. 

Sometimes, it is said that according to 
Advaita vedanta Jívara isa figment of thought. 
It is described as a concept, where as Brahman is 
said to be Experienc or anubhiii itself. Isvara is 
also described as the Brahman cast in the moulds 
of logic.* It is due to the fact that the catcgories 
and concepts of mind being unable to picture the 
reality present it through the vestiments of names 
and forms. However, it should not be confused 


]— Vide, Hiriyanna's Introduction to his Vedanta 
Sara, P. XVI. 
2—S. Radhakrishnan, Indian Philosophy Vol-II, 
Р. 554. 
3—Hiriyanna's Introduction to vedanta sara, 
P. XVI 
4—S Radhakrishnan, Indian philosophy Vol. II, 
P. 553; 


— 
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with our subjective imagination. Ivara is not 
created by the categories of our understanding, 
nor does it mean that our subjective forms, 
imposed on the reality, give rise to ISvara. The 
fact is that the same Reality is said to be Brahman 
when it is free from Maya and when associated 
with Maya it is described as Пізаға 1. 

Though the Brahman or the Pure conscious- 
ness is associated with Maya, still then non-dualism 
is never affected as Maya is not a separate real 
entity. It is ontologically lower than the Brahman 
and completely dependent on the latter. It is true 
that Maya always depends upon the Brahman and 
сап never exist apart from the latter but the 
reverse is not true, as the appearance of the 
Serpent cannot exist without the rope, whereas 
the rope can exist without the former. 

Maya can neither be described as real nor 
as unreal; so it.is said to be indescribable?: 
However, it does not mean agnosticism, but it 
simply means that the concepts of reality and 
unreality cannot be applied to it, In the Advaitic 
terminology, real means that which is never 
sublated and unreal means that which never 
appears, Brahman is only real as everything 


(—8ее Т. М.Р. Mahadevan's ‘The Philosophy 
of Advaita’ Chapter-7. 

2— Gitsukhi, chap. 1, vs. 13. 
Also see *Vivekacudàmani? vs, III, 


Gita Press Ed. 
3— Advaita Siddhi, РР. 34-35, 
Also see М, М. Yogendranatha’s Comm. on 
. Advaita Siddhi P. 50, Ed. Tara Publications, 
1971, Also see Paficadasi, 3.29, 
* Satyatvam badharahityam etc. 
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else undergoes modifications. The objects of the 
pseudo-concepts like the son ofa barren lady, or 
a sky-lotus can never appear, $0 they have no 
claim to reality. The appearance of the serpent 
in the rope or the silver in the nacre does not fall 
under any of the mentioned categories. The 
appearance is not real as it is sublated afterwards ; 
nor is it unreal as it does appear. So, it is declared 
to be anirvacaniya or indescribable or false. Thus, 
falsity (mithyátva), according to Advaita vedanta, 
is different from both reality and unreality.* For 
the reasons stated above, the world of experience 
(drsya ргарайса) is also said to be false. It can 
never be unreal as it appears ; nor can it be real 
as it is sublated at the time of knowing the 
Brahman. Though the phenomenal world and the 
shell-silver are false alike, still they do not belong 
to the same grade of existence. The former is 
empirical (vyavaharika)) whereas the latter is 
apparent (Pratibhasika). i 

This is the: famous апіғуасатуа khyāti of 
Advaita vedānta. According to the Prābhākaras 
there із по error at all. What we call error is 
nothing but the non-apprehension of the non- 
relation between two sorts of' knowledge viz. 
cognition and memory. $0: their doctrine is known 
as akhyati. But this is not tenable as non-appre- 
hension of non-relation only cannot explain error. 
Error also implies apprehension of some relation. 


1—Advaita Siddhi, P. 40 


See the discussion on the first definition of 
falsity. 
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possible only by non-apprehension of non-relation 
without any positive relation. The knowledge of 
the silver as existing in front cannot also be 
possible only by non-apprehension.* Asatkhyati, 
upheld by the Madhyamikas, according to which 
the silver that appears in the error 18 unreal, is 
not tenable. Unreal silver cannot be apprehended 
as existing in front, nor can there be any relation 
between the unreal and its knowledge. It cannot 
be said that the silver in the erroneous cognition 
being not real it is said to be unreal, as absence 
of reality does not necessarily imply unreality.. 
Anyatha khyati of the Naiyayikas is also 
unsound. The Naiyayikas say that the shell 


appears as silver, which is real and exists else- 
where. But this is not tenable as the erroneous 


knowledge grasps the silver in front but not else- 
where. Sublation, which sublates the silver, does 
not confirm this view. Atmakhyati, upheld by the 
vijfianavadins, according to which the vijnana 


appears as the erroneous object.cannot also explain 
error. If this were true then, there would be no 


sublation, as the erroneous object viz. silver, which 
is said to be the transformation of vijfana, being 
real would not be sublated by right knowledge. 
It is not even proper to maintain that the sublating 
knowledge only sublates the this-ness or the 
externality ( vahistva ) but not the silver, as this 
is not supported by our experience. The vijfiana- 
vadins cannot consistently maintain this externa- 
lity. If it is not the transformation of vijiana then 
1- citsukhi, P. 110, varanasi Ed. 1974 

2— ibid, PP. 119-121, 

8 — ibid, P. 123 
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the thesis of the Buddhist idealists that all are the | 
transformation of vijrdna fs violated. On the other | 
hand, if it is the transformation of vijzama then | 
it cannot be sublated. Thus, the thesis of the | 
vijfianavadins is not tenable.* Other theories being | 
unable to explain error and its sublation consis. 
tently the Advaitins expound their doctrine 
anirvacaniya khyati, according to which the silver | 
apprehended in the rope is anirvacaniya, which is 
the modification of avidya that rests in the 
consciousness.” 

Some later Advaitins differentiate between 
Maya and avidya amongst which the former is 
ascribed to the Brahman and the latter is thought 
to rest іп the Jiva. Here the individual avidyas 
are thought to be the limiting adjuncts of the 
Jivas or the individuals. According to another 
view, Maya is identical with avidya, which rests 
in the Brahman or the pure consciousness, where- 
as the internal organs, which are the products of 
avidya, act as the limiting adjuncts of the indi- 
viduals. However, this apparent contradiction 
has nothing to contradict the main thesis of 
Advaita. They arc just only prakriyas, which are 
all valid as they are intended to make others 
understand the truth of  Advaiia.* The writer of 


“ісіні, PP. 127-129 

?— For detail discussion see T. M. P. Mahadevan's 
"The Philosophy of Advaita', chap 2 P. 82. 

3— Paficadasi, 1. 15-17, 
"Sattvasuddhyavisuddhibhyam müyavidye ca te 
mate’, 

4—Vivarana Prameya Samgraha, P. 737, 
‘Prakriyanam tattvavabodha уа Kalpitvat’ etc. 
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vedanta Sara, following the above two views, 
distinguishes two kinds of а/лапа as vyasti ajüana 
and samasti ajňāna but yet maintains that this 
division is only due to different angles of vision.! 


The view, according to which favidyd rests 
inthe individual, is upheld by the followers of 
Bhamati schcol and the other theory, which holds 
that avidyd rests in the Brahman belongs to the 
school of vivarana. The charge, made against this 
former school that avidya cannot rest in the indi- 
vidual or jiva as the latter is the product of avidya, 
is untenable, as the view of vacaspati is that indi- 
viduality and avidya are related in а beginningless 


series like the seed and the plant (bijankura 
| nyaya).? It cannot also be asked, against the view 


of vivarana' school, how can Brahman, which is 
the essence of pure knowledge, be the locus of 


| avidya, as, according to this school, pure knowledge 
is not thought to be the annihilator of avidya, but 


the revealer of it. There is no opposition between 
pure knowledge and avidyz, but only the modified 
knowledge (vrttijfiana) is the sublator of the later.3 


। So sadànanda adduces direct experience or 
| anubhava, which means here saksi pratyaksa, as 


1—Vedanta Sara, Passage-7. 


2 —Bhàmati, P. 235, Nirnaya Sagar Ed., 


“па cavidyam satyam jivatmavibhagal’ etc. 


| 3—Vivarana, Р, 266—967, Galcutta Ed, of 


Anantakrishna Shastri, 


‘ndpi svasrayacitprakasena virudhyate а)тапат? 
etc. : 
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the proof in the existence of ajñāna.! The learneq 
commentator Ràmatirtha, says that the cognition | 
‘J am ignorant’ cannot have absence of knowledge 
as its object, as the existence of knowledge, implieq | 
by this very jndgement, repudiates its absence, an | 
absenee and its counter-positive (pratiyogin) being | 
unable to co-exist cannot be possible at one place,3 
Ajnana is not merely nonapprehension, but it із 
also misapprehension. A mere non-apprehension | 
can never account for appearances, so ajfiana 18 not 
the absence of knowledge, but is positive in charac. 
ter or bhavariupa. 

The Absolute is individualised through this 
power of ayidya. 'To explain this act of avidya two 
theories  viz-(i the theory of limitation or 
avacchedaka vida and (ii) the theory of reflection 
or pratibimba vada are formulated by the Вһатап 
school and viyarana school respectively. Some say 
that another view, the theory of appearance or 
abhasa vada, is propounded by the writer of 
vartika, Suresvara.? However, all these apparent 
divergencies have nothing to differentiate the 
main thesis, but they are only the various explana- 
tions of the same problem. As Dr. Mahadevan 
says :* ‘It does not matter whether the example of 


1--Уедалға Sara, passage—6 
*ahamajiia ityadyanubhavat’. 
2—Vidvanmanoraiijani, P. 88 
chowkhamba Ed. 1975. 
3—See Siddhanta bindu, Madhusudana's common. 
the first vs. of Dagasloki, | 
4—T. М.Р. Mahadevan's ‘The philosophy of 
Advaita’, P. 226. 
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the pot-defined either be given or the analogy of 
reflection be cited. What the preceptors of 
Advaita aim at teaching is the non-difference of 
the Jiva from the Brahman’, бабапапда,1 following 
both the views, gives the illustrations of space and 
its limitation by forest, trees etc. and sky and its 
reflection in reservoir, water drops etc., which 
only manifests his tolerant attitude towards all 
the schools. The one universal spirit appears as 
the individual self through the limitation of 
evidya. 

Thus, the Brahman or the Absolute is not 
proved on the basis of speculation‘ but it is deter- 
mined on the basis of the self-certitude of the 
self. The ontological argument, which proceeds 
from idea to existence, the causal argument, which - 
proceeds from the effect to its cause, thé teleologi- 
cal argument, which proceeds from the design of 
the world to its antecedent purpose; and the 
cosmological argument, which proceeds from the 
limitations of the world +to the unlimited, can only 
suggest but they cannot prove the existence of the 
Absolute. Our discursive understanding, trying to 
go beyond its limitations, is fraught with the 
antinomies, as Kant puts it. Even though, we 
identify our subjective categories with the objec- 
tive existence, as Hegal does, it can never explain 
the mysteries of the world and we can never find 
out the fountain-head of experience by such a 
speculation. Our thought can only operate in the 
world of relations and attempting to go beyond сер rentionsend;atfeniptingetognibeyond iby 


कस्त Sara, Passage-7, 8, 9. 
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as Bradley says, thought commits suicide. The 
senses can only perceive their own objects but they 
cannot grasp the Absulute. So we have to go 
beyond the senses, thoughts, mind, reason, and 
have to find out their origin, something more 
certain and more fundamental than them. Itis 
just what vedanta preaches. It is the self-certitude 
of the existence of the self which provides, accord- 
ing to vedanta, the criterion of certitude of the 
Absolute. Brahman is not something alien to us 
but it is the very self, which is the nearest of all. 
Man can realise the universal spirit within the 
core of his own existence by getting rid of his 
limited personality. Sankara says that the exis- 
tence of the Brahman is proved undoubtedly as it 
is the self of all.? The self is that which can never 
be doubted, as he who doubts is the very self. 
This principle is very akin to the cartesian crite- 
rion ‘cogitoergo sum’, ‘I think therefore I am’, 
but it is more fundamental and more realistic than 
that of Descartes. Unlike the cartesian principle, 
it does not deduce the existence of self from its 
thinking but its existence is self-valid, which only 
makes thought possible. In fact, vedanta has found 
out something, which is never thought through the 
mind, as Kena-upanisad. puts it, but only through 
which mind can at all think.? It is much beyond 


1—Sariraka Bhàsya, I-I-I, 
*Sarvasya atmatvacca brahmastitva Prasiddhel’ 


2—Kena upanisad, 1.5, 
€ ~= - 
Үаптапаза na тапше yenahur mano matam’ 
etc. 
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thought, reason, concepts and judgments, where 
vedanta takes its stand. The Absolute is not only 
the end, the fulfilment of the world-process, the 
ultimate destiny of life, but itis also the very 
beginning, the source of all existence and values, 
which is not to be sought for in the illusory dis- 
plays of the phenomenal world, but can only be 
felt or realised in the depth of inner existence. 
Discovery of this identity with the Absolute is the 
fulfilment of the quest of life, which is the import 
of the great saying, Mahavakya, ‘Tattvamasi’, ‘That 
thou ari. 

Alike speculative theology, dogmatic theology 
also cannot penetrate into the realm of spirit It is 
fully exhausted in explaining the traditional 
doctrines and dogmas, without any reference to 
the empirical ground. No truth can be based on 
mere faith in the dogmas. The scriptures can only 
be the record of the spiritual revelations of the 
ancients, but they cannot be valid with no empiri- 


cal base. It is noteworthy to remember Sankara’s 
saying that even by hundred examples nobody can 
prove that fire is cold or the sun does not heat. 
If it is taken for gfanted, as itis upheld by the 
vedic tradition, that the vedas are self-valid or 
svatch рғатапа, still then the experiential ground 
is not at all repudiated. By the word ‘Veda’ no 
set of doctrines and dogmas is ever meant. By all 
the great authorities of the vedic tradition this 
word is explained in the sense of the eternal 


Базы ee ec A AN 
1—Sankara’s comm. on Brhadaranyaka upanisad, 
P. 474, Gita Press Ed. 
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knowledge, manifesting in the shape of spiritua] | 
revelation. Manu says that the seers see the Sruti 
but memorise the smrtis according to their recall. | 


ing capacity. So по dogmatism is meant by 
admitting Sabda Pramüna; on the other hand it 
only broadens the scope of the experiencial ground 


and vouchsafes the spiritual experiences of the | 


seers, which ordinarily cannot be obtained by 
others without the required spiritual disciplines. 
When allthe senses, mind, reason, specula- 
tions and dogmas fail to reach the Brahman, 
according to vedanta, there is only one avenue, 


aparoksünubhüti, through which it can be realishd. | 
Itcan only be realised within the depth of one's | 


own existence, as (һе individual is nothing but an 
expression of the Absolute. It is avidyà or 
nescience, which causes this limitation. When 
avidya is dispelled through right knowledge, which 
can only be achieved through direct experience, 
the individual, being free from his fetters and 
limitations, discovers his identity with the univer- 
sal. So, knowledge in this sense is not the acquisi- 
tion of something alien to the self, but it is the 


rediscovery of the self, as self is the essence of | 
knowledge. Intuition which reveals the reality is | 
not something different from it, but identical with | 
it. Intuition, self and reality are one and identical. | 
The Ziman or the self is not to be experienced, as | 
it is experience itself. Тһе doctrines of the | 


1—Manu smiti, P. 40, chowkhamba Ed. 1970. 
‘Srutim pasyanti munayah smaranti tu yathasmrti’ | 


etc. 
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Naiyayikas and the Prabhakaras, which hold that 
atman is the substance of the attribute knowledge, 
are based on the hypothetical division of substance 
and attribute. No experience is there to prove 
that atman is different from knowledge and is 
revealed by knowledge, but all our experience only 
confirms the fact that тап itself is of the essence 
of knowledge.? It is self-luminous (svatah prakasa) 
and self valid (svayam siddha), as to require any- 
thing other than this to prove it will lead to infi- 
nite regress, 

In this connection sadànanda refutes the 
various theories of self, upheld by different systems 
of thought. He says that the various theories of the 
self, given by so many people, from the laymen 
to the philosophers of different schools, which 
identify the self with the body, the vital force, the 
senses, the mind, the momentary уіјлапа, and 
emptiness, based on false reasoning and erroneous 
experiences, are eliminated by stronger and pro- 
founder experiences. The afman only manifests 
through direct experience, which in itself is the 
essence of experience. So, knowing the self here 
only means the removal of ignorance, but not 
knowing it as an object.? 

In this connection it is necessary to discuss 
the vedantic process of perception and how know- 

ing the Brahman is different from knowing any 


1 — Vivarana prameya samgraha, P. 202. 

2— Bf. upanisad comm. of Sankara, P. 263. 
‘tasmat ajnanüdhyasanivittireva | atmanamevavet 
ityuktam, natmano visayikaranam’. 
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other object. Sadananda, the writer of vedanta 
sara considers this epistemological GRE the brief 
in his work and says that Vrttivyapyatva 1s accepted 
in the case of knowing the Brahman, but not 
phalavy apyatva.* According to Advaita vedanta 
the one Brahman—consciousness, which forms the 
ground of the universe, illuminates all the things 
of the world, Though all the things of the world 
are always superimposed on the Brahman and are 
capable of being illumined by it, still then owing 
to the concealment of ignorance they are not 
always known to us. When the concealment 
(àvarana) of ignorance is overpowered (according 
to some destroyed) the object is illumined by 
consciousness.” 

For the overpowering (abhibhava) or des- 
truction of avidyà the internal organ (antah- 
karana) assumes the shape of the object, which is 
known as modification, psychosis or vrtti of the 
antahkarana.® This psychosis or vrtti, prompted by 
the reflection of consciousness, destroys the con- 
cealment of ignorance. This modification of the 
internal organ, assuming the shape of ,the object 
is known as vrttivyapti or pervasion by the vrtti. 
When the concealment is destroyed the object is 
immediately illumined According to some 
Advaitins like Madhusüdana, the consciousness 


1 — Vedanta sara, passage — 29. 
Also paficadasi, 7.90-92. 
2 —See Advaita siddhi, patikarmavyavasthà chap. 
3 — Vedanta paribhasa, Ist chap. 
Also paficadasi, 7. 91, 
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that illumines the object after the suspension of 
ignorance is the Brahman-consciousness, which is 
the substratum (adhisthana) of all.1 According to 
others like vidyaranya, the reflection of conscious- 
ness (cidabhasa) that prompts the psychosis mani- 
fests the object.” This Brahman-consciousness, 
which forms the ground of the world, according 
to the former view, or the reflection of the con- 
sciousness according to the latter, is termed as the 
phala caitanya. This pervasion by the Phala con- 
sciousness is known ав phalavyapti. Nrsimhasrama, 
the writer of Subodhini on vedanta sara accepts 
the former view, where as Ràmatirtha, another 
commentator of this work upholds the latter views. 
However, there is no difference in the result. All 
the preceptors of Advaita agree with this that one 
undifferentiated consciousness manifests the whole 
universe. 

In the case of knowing the Brahman 
Vrttivyapti is accepted, as the psychosis is necessary 
to remove the concealment of ignorance. But there 
is no necessity of phala consciousness, in the case 
of the Brahman, to manifest it, as it is illumination 
itself. The difference between other objects of 
knowledge and the Brahman is that in the case of 
other objects some illumination apart from the 


1—Advaita Siddhi, PP.755, 841, 875. 

2—Райсадаќ1, 8.4. 

3—See M.M. yogendranatha’s comm. on Advaita 
Siddhi. PP. 171-172, 

4—See Subodhini and vidvanmanoraüjani оп 
vedanta sara, passage—29. 
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destruction of concealment is necessary, where а, 
in the case of the Brahman no illumination jy 
necessary as it is illumination itself 
But the true essence of the self never mani. 
fests in the ordinary stage of living. The condi. 


tions of waking, dreaming and deep sleep are 


caused by ignorance, where as the real atman is 
concealed by them. In these three stages of living, 


the атап, which is of the essence of consciousness, | 


is associated with the gross body, the subtle body 


and avidya respectively. According to Advaita | 


vedanta, the true nature of the dtman only mani- 


fests in the fourth condition or Тиғ?уа. Gaudapada 


says that when a thing is perceived wrongly it is 
the condition of dreaming and when it is not 


perceived at all it is the condition of deeps, sleep, . 
but when both of them are absent it is ihe condi- | 


tion of Turiya.1 Here both waking and dreaming 
conditions are taken by the word dream (svapna) 
says the commentator Sankra as wrong perception 
is common to both of them. It is the condition, 
when the internal organ is not lost in avidyà as it 
is in deep sleep nor is distracted as it is in the states 


of waking and dreaming, but is absorbed motion- ` 
lessly in the Brahman ? Here knowledge makes itself | 
free from the duality of object (ргаһуа) and subject | 
(gráhaka) Consciousness and Being become one. | 


1—Mandukya karika, 1.15. 
‘anyatha grhnatah ѕуарпо nidrà tattvamajanatah 
viparyase tayoh ksine turiyam padamasnute’. 
Aso Sankara’s comm. on this verse. 
2- Mandukya karika, 3.46, 
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Thoughts, feelings, desires and emotions lose their 
separate existence and fuse into the integral 
experience. This state of consciousness is different 
from the cognitive, emotive and conative functions 
ofthe internal organ or mind, as in this system 
these functions are assigned to the mind but not 
to consciousness.! It is noteworthy to see that in 
western philosophies these above functions are 

assigned to the self, as in them mind is always 
confused with the self. 

This condition of consciousness, known as 
Turiya avasthà is not something, which can only 
beattained somewhere beyond this empirical life, 
It can also be realised in this mundane life through 
the cultivation of spiritual disciplines. In the 
contemplative moods in intense absorption, which 
can obly be achieved after the purification of mind 
through the cultivation of the noble qualities, we 
go beyond the mind. This is known as Samadhi or 
absorption, where the self-luminous light of con- 
csiousness shines forth in its ineffable illumination. 
Inthis esoteric experience, we get into the ulti- 
mate depth of our existence, become one with the 
source of all knowledge, energy and bliss, rise 
above the world of becoming апа behold the 
unalloyed eternal beauty. In the words of the 
great neo-platonic mystic plotinus:? ‘Oftentimes 

.When I awake out of the slumber of the body and 


1— Br. upanisad. 1.5.3, 
skamah samkalpah--- ---sarvam mana eva.’ 


2— Quoted by S. Radhakrishnan in his 
“Ап idealist view of life’. P. 88, 1979. Ed, 
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come to a .realising .sense of myself, and, retiring 
from the world outside, give myself upto inward 
contemplation, I behold a wonderful beauty. 
I believe, then, that I belong to a higher and 
better world, and І вігіуе to develop within me a 
glorious life. and to become one with the Godhead.’ 
In this state of existense we become free from the 
boundaries of our limited personalities and find 
our identity wirh the unlimited. However, it is not 
to be confused with self-annihilation. On the 
otherhand, itis а sort of expansion' which is the 
inherent nature of the self, but which remains 
suspended provisionally, wing to the compulsion of 
of avidy&. This state of being one with the 
Absolute is not the condition of frigidity, but a 
condition full of vivacity. Instead of coldness we 
find there intense ferment, though paradoxically 
marked with intrinsic tranquillity. It is the exten- 
sion of human love, the transformation of human 
loye, into divine devotion. In the words of 
Plotinus: ‘It is that union of which the union of 
earthly lovers who wish to bind their being with 
each other is a copy’. Dr. Radhakrishanan says :* 
“То have one's heart and mind absorbed in love 
seems (0 unveil the mystery of the universe. We 
forget the sense of the outward world in our 
communion with the grandeur beyond. Religious 
mysticism often falls into the language of 
passionate love’. This contemplative state of living 


-] - Enneads, vi. 7. 34. 
Compare, Br. upanisad, 4. 3. 21. 
2- An Idealist view of life, p. 73. 
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isthe highest state of life, іп which man lives in 
the awareness of the Satyam, Sivam, Sundaram of 
Truth, Auspiciousness and Beauty. This is a sort 
of life which Plato describes? as the ‘life above all 
others which man should live in the contempla- 
tion of beauty absolute.’ , 


Now in considering the implications and the 
validity of such an experience it is to be remarked 
that this sort of experience is felt to be self-suffi- 
cient and self-complete. It needs nothing second to 
prove its validity, as in it the self-luminous light 
of consciousness shines with its spontaneous 
illumination. Our conventional psychology with 
its method of psycho-analysis, which explains 
every psychic phenomenon in the terms of com- 
plexes is too gross to reach its subtlety. The 
method of psychoanalysis being itself hypothetical 
cannot be categorically applied to it. On the 
other hand a complex is an abnormal psychic 
phenomenon, which is always accompanied with 
a mental disturbance. But this sort of experience 
does not create disturbance but harmonises allthe 
aspects of life. Itisthe basic experience, which 
gives value and meaning to all other experiences. 
It is the condition which lies beyond all the doubts 
and discrepancies, as it is described in the 
Mundaka Upanisad :% ‘This Absolute, which is both 
the higher and the lower, being seen, the knot of 
ingnorance of the heart is dispersed, all the doubts 
are dispelled and allthe actions are destroyed. 


.1— Vide ‘The Symposium’ of Plato. 
2— Mundka upanisad, 2.2.8. 
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Тһе validity of such ап experience can never be 
doubted as this experience is nothing other than 
the very self of the agent who experiences. On 
the other hand, the invalidity of an experience is 
proved when it is contradicted. But this a of 
experience once achieved is never contra icted 
subsequently, for which it can never be said to be 
invalid, The theory of correspondence, which is 
adduced to prove the truth of knowledge, is 
utterly meaningless in this case, as this sort of 
experience has nothing to correspond with, it 
being free from all obj ective contacts. The theory 
of coherence is inapplicable alike, as this experi- 
ence has got no inherent divisions to cohere. 
In view of the intrinsic validity of knowledge, 
accepted by Advaita vedanta, and as this experi- 
ence is notcontradicted afterwards its validity 
cannot be questioned. However, it should not be 
thought that this sort of experience is only an 
imagination, as, like other objective cognitions, 
it is also said to be factual. In fact, Sankara 
distinguishes it from Purusavyaparatentram (deter- 
mined by the effort of the individual) and says 
that it is vastu tantram (determined by the facti | 
alike other forms of cognition.* So its factual | 
character can never be questioned. 

Not only it is factual, it is also transforma- | 
tive by nature. Spiritual experience transforms | 
the whole personality of the person who undergoes | 
1— Sariraka Bhasyam, 1.1.2, | 

“таһта)|тапатарі vastutantram eva.’ 
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behaviours. Such a person always lives in the 
inward bliss, untouched by the worries and anxie- 
ties of the external world. Tensions are lessened 
and evil attachment disappears. After getting 
this nothing more seems to be worthy of attain- 
ment. It is always marked with a spontaneous 
satisfaction and an inward sense of fulfilment. 
Such a man never delights in appreciation nor 
feels miserable in denunciation. This is "the condi- 
tion of Sthitaprajfia or the man with steadfast 
mind, as heis described іп the Bhagavad-Gita. 
In this stage of living all the actions, thoughts and 
speeches spring from the bottom of truth. The 
gloom of ignorance is dispelled through the inner 
illumination. Such a man whose ignorance is 
destroyed is known as а Jivanmukta or one who is 
free in this very life. Thus, emancipation, accord- 
ing to Advaita vedanta, is not some utopian attain- 
ment, it is realistic and practical. The absolute 
value also satisfies the criterion of utility, although 
it has nothing to do with the shallow utilitarianism 
aiming at the satisfaction of the trifle wants of 
the day-to-day life. So Advaita vedanta is not 
only a mere system of thought, but it is also a way 
of life. It is not to be rationalised only, but to be 
lived also. 


This unique experience is also marked with 
universality. Spiritual experience is not that which 
can only be achieved by a selected few. Басһ and 
every individual has got birth right to it, only 
that he has to cultivate the prescribed spiritual 
disciplines. This experience being the very self of 
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the individual manifests spontaneously when the | 
veil of ignorance is shifted. Sankara says! that | 
there is no difference between the great-souleq | 
seers like Vàmadeva etc. and the ordinary people | 
of the present time with regard to the knowledge 
of the Absolute, as it is common to all. This is | 
resounded in the voice of the great vedantin of | 
modern India Swami Vivekananda :* f e 
religion is not only based upon the experience of 
ancient times, but that no man can be religious | 
until he has the ваше perceptions himself? | 
This assertion at once repudiates myths and 
legends in the field of spiritualism and also pro- 
vides it with an adamant ground to defend its 
validity. So, according to Advaita Vedanta, 
religion is not based on faith, there is also the 
experiencial ground of it, which can be verified 
in the proper method. Thus providing a criterion 
of verification it defends spiritualism from the 
attack of the agnostics and the positivists. 


Although this condition of the Absolute is | 
the essential nature of the individual, still it is not 
possible to realise it, unless the veil of ignorance | 
is shifted. To reach this the individual has to pass | 
through a successive process, that is the process of 
evolution. The doctrine of Karma and reincarna- | 
tion accounts forthis. The belief that the indi- | 


vidual attains either eternal heaven or eternal 
ae EES TS SS ат бала ан Ng 


1— Br. upanisad comm. of Sankara, P. 267. 
2—Vide Introduction, ‘Raja yoga’ by Swami 
Vivekananda. 
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hell for his good and evil actions respectively 
sounds absurd. It cannot explain why for a 
momentary mistake a man should be doomed to 
eternal misery It also does violence to the good- 
ness of the merciful God, whom the adherents of 
the doctrine make responsible for this sort of 
unreasonable judgment. There 8 not even an 
individual, whois absolutely good or absolutely 
bad, in the face of which this belief in the eternal 
reward or eternal punishment seems absurd. 
According to the doctrine of Karma the 
individual enjoys the results of his actions either 
in this birth or in the subsequent births. It holds 
that the individual does riot come into existence 
accidentally with his birth, but has gota long 
history behind this. If the individual is brought 
into existence by chance and is destined to enjoy 
eternal hell or eternal heaven, then all our 
theories of essences and values, all our higher 
pursuits of life, and also hopes and desires are 
crumbled into pieces. So, the doctrine of Karma is 
not a doctrine of fatalism. Оп the other hand, it 
gives us hope and encouragement. Even the lowest 
of the sinners has this undying possibility of reach- 
ing the godhead through this process of evolution. 
Only we have to quicken this progress by adding 


to it a bit of consciousness. When we become 
aware of this process and endeavour to control 
this evolution, then we cease to rely upon the 
blind forces of nature for our progress. As Dr. 
Radhakrishnan says! : ‘Progress happened in the 


1—5. Radhakrishnan’s ‘The future of civilisation,’ 
Р. 49. 
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sub-human world, it is willed in the human.’ The | 
present condition of the individual is the outcome | 
of his past actions and the future depends upon | 
his present actions. The individual can change his 
future, but, so far as his present state of existence | 
is concerned he is not free Thus, the doctrine of | 
pre-destination does not interfere with the accep. 
tance of free-will. So the controversy between | 
determinism and indeterminism does not arise in | 


this case. 


To account for this, Advaita vedanta classi- 
fies actions into three categories viz-Prarabdha, | 
Sancita and Kriyamana. Prarabdha is the sort of 
action, which has already begun to give its result. 
Saficita is that which is stored up but has not yet 
started to give its result. Kriyamana is that which 
is now being done, whose result will come in the 
future. Amongst these three categories of Karma, 
Saücita and ügami or Kriyamüga can be avoided, 
as they are still under the control of the individual, 
Safcita in its seed form can be destroyed by the 
help of knowledge. Kriyamana depends upon the 
free will of the individuals. When Bhagabadgita 
says that the fire of knowledge destroys all the 
actions, only the actions excepting rParabdha are | 

meant by this.1 Knowledge cannot obstruct the 
results of Prarabdha, as the arrow, already left to 
strike some object cannot be withdrawn by the 
knowledge that it is left towards a wrong object. 


— 


1—8See Sankara’s Comm. оп Bhagavadgita, 4.37. 


2 — Vivekacudamani, vs. 452-453, 
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So, the man, whose ignorance is destroyed, has 
also to enjoy the fruits of the Prarabdha. Such a 
man, who only continues his bodily existence for 
the enjoyment of his Prarabdha is known as 
Jivanmuk a or free in life. 

Our actions give rise to impression in the 
mind. These subtle impressions are known as 
vasanas or Samskaras, which also cause the actions. 
The actions and impressions reciprocally create 
each other. The actions create impressions and the 
impressions create actions. Thus the flow of the 
world continues. When the fire of knowledge 
burns the impressions, then only this incessant 
process comes to an end. Sadànanda says? that 
after the destruction of ajmana and its effects, the 
samskaras, the Brahman, free from all appearances, 
remains alone. 

Thus, evolution is a process, through which 
the individual poceeds towards godhead, which 
is his real state of existence. Everybody is a world 
in himself and is proceeding towards this univer- 
sal end, the attainment of Brahmanhood. However, 
this word ‘attainment’ should be understood in a 
figurative sense, as strictly speaking there is no 
such attainment in the sphere of Advaita vedanta, 
inasmuch as, this Brahman is the very self of the 
individual. So, it is nothing more than the subla- 
tion of ignorance and its effects. This state of 
existence is known as emancipation or Mukti or 
Moksa, which is the end or the fulfilment of this 
process of evolution. It is the state of enlightenment 


----- 


1— Vedanta sara, Passage--38. 
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and freedom, in which the individual is not | 


bound by the fetters of Karma. | 
Unless one is free from the impurities of | 
Karma he is not qualified to pursue the quest for | 


the ultimate truth. The vasaanas work as hind. | 
rances in the path of spiritual pursuit. To get rid | 
ise certain mental and 


of them man has to practi व 
moral disciplines like restraint of senses and mind, | 


discrimination between eternal and transitory 
things, detachment from enjoyment, concentration 
etc. Morality in the vedantic sense is thus only a 
means but not an end, which only gives the indi- 
vidual spiritual fitness for the attainment of the 
ultimate truth. It is as Prof, Hiriyanna says? 
‘ore The goal of Indian Philosophy lies as much | 
beyond Ethics as it does beyond logic”. The 
Taittiripa Upanisad confirms the same when it 
says thata man who has realised this is never 
troubled by the thought of doing wrong or not 
doing right.2 Our moral laws аге significant for 
the man, who is bound up in ignorance, but they | 
lose their significance for him, who has already 
crossed this boundary of Samsara. Sadànanda says? 
that humility and the rest which are usefulin 
acquisition of the. qualities like absence of enmity 
etc. follow him as mere ornaments. So a man 
who has gone beyond morality should not be | 
confused with an immoral man 


1—Introduction to Hiriyanna's ‘outlines or Indian | 
Philosophy’, P, 23. | 

2— Tait. upanisad, 2. 9. 

3—Vedanta Sara, Passage - 37. 
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However, it does not mean that from the 
vedantic point of view ethical laws are merely 
pragmatic or utilitarian in character. The intrin- 
sic values do not vary with the variation of space 
and time. Utility is too limited a standard to judge 
the value of the things. On the other hand, the 
conception of utility of the utilitarians is too gross. 
Morality is not even the product of our social 
conventions. Social customs and conventlons may 
change from place to place but it remains constant, 
as it has got some intimate relation with the 
inner being of man. When it is said that the 
ethicallaws are not ultimate, it only means that 
they are the means for the attainment of 
knowledge, but not end in themselves. As the 
Bhagavadgita says:* ‘All the actions, О Partha, 
end in knowledge.’ But,so far as the empirical 
reality or vyaveharika sattü is concerned moral 
laws retain their invariable value. They, like the 
categorical imperative of Kant, do not vary from 
place to place or time to time. But from the 
Kantian position the vedantic conception of mora- 
lity differs in this that according to Vedanta it is 
not an end in itself. Moral life may be the 
antecedent of spiritual life, but it is not identical 
with the latter. 

Another fact to be borne in mind is that 
vedanta upholds a teleological view of the world, 


1—Bhagavadgita, 4.33. 
'Sarvam karmakhilam Partha jñāne parisama- 


pyate’. 
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behind it. The world is not the blind Play of 

mechanical laws. There 1s no chance in nature | 
Everything or every event 15 the outcome of a 

certain purpose. Both ethical laws and natura 

law are the manifestation of a supreme law. Thi 

moral order of the world is described as Ria in the 

vedas. The same causal law which governs the 

physical universe and forms the foundation of the 

material sciences also governs the ethical world 

Thus. the doctrine of Karma is explained on the 
basis of the inviolable law of causality So far as 
there remains ауі4уй, there operates this causal 
law, whose domain fs the Samsara only. So, from 
the ultimate point of view, teleoloev vanishes 
with the operation of the causal law. as in the. 
Advaitic conception no ultimate purpose can be 
feund out of the world, it being an endless and 
beginningless nrocess of adhyasa. 

A charge is often made against it that illu- | 
sionism, preached by Advaita vedanta, falsifies 
all the moral values. If the world is an illusion 
then what is the necessity of leading a moral life 
with so many difficulties ? All our intellectual and | 
scientific pursuits are without value if everything 
is illusory. 

But such a charge is based on lack of proper | 
understanding. The critics, who make such 2 | 
wrong charge forget to know that the philosophy 
of Advaita cannot be descrihed as illusionism, a$ | 
it does not aim at the establishment of illusion. | 
The aim of Advaita vedanta is not the nihilistic | 
end of illusionism, but the Brahman, which | 
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provides а stable ground for the world of appea- 
rance. All our ethical, intellectual, social and 
scientific values are vouchsafed by  Advaita 
vedanta by accepting threefold reality viz. 
Paramarthika, Vytvaharika апа Pratibhasika. 
So far as Vyavahàrika or empirical world is con- 
cerned all these values retain their validity. As 


Sankara says :! “Upto the attainment of .self- 
knowledge, so far as the knowledge of the selfir.as 
the body is accepted, it is known as  Laukika 
Pramana or empirical proof." As Kant has 
vouchsafed the scientific truth by advocating 
phenomenal reality, so also vedanta accepts all 
these values from the empirical point of view, 
though the phenomenon of Kant differs funda- 
mentally from Vyavaharika satia of Sankara. So 
to say that Advaita vedanta falsifies all our 
empirical values is based on a lack of insight into 
the true import of it. The ultimate iruth is not 
contradictory of the empirical truth, it only 
fulfills the lacunae of the latter. A life beyond 
ethics is not necessarily an immoral life, nor a life 
beyond intellect is the life of an ignorant. 


Some critics think that the dcctrine of 
adhvása in Advaita vedanta, according to which, 
attachment with mind, body, wife, children and 
other things of the werld is due to wrong identifica- 
tion of them with the self, crumbles all our human 

love and affection into pieces. But such a wrong 
1— Ѕагігека Bhisya, 1. l. 4. 
dehatmapratyayo yadvat pramanatvena kalpitah 
laukikam tadvadevedam pramanam tva'maniscayat. 
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due to lack of proper understanding | 
dhyása. Sankara says in hi | 
raka Bhügya, when expound. | 
at a man superimposes the | 
external qualities on him and thinks himself to 
be miserable or happy, when his son, wife etc. are 
happy respectively. But this | 
explanation does not really repudiate the justifica- 
tion of all love and affection, as it merely sublates 
the notion of narrowness or limitedness, through 
which man is lost in the limitation of the body 
and the senses. 1t only says that what we call love 
inthe ordinary sense is not true love, but a sort 


conception 15 
of the doctrine of a 
introduction to Sari 
ing this doctrine, th 


miserable ог 


of selfishness, based on the gratification of human | 


desires, which are created out of ignorance. True 


love is expounded in the vedantic doctrine | 


‘qimavat sarvabhitesu’- the feeling of one’s own 


self in all—which is based on Advaita or non: | 


dualism: When one finds himself in other and 
other in himself there only true love is possible. 


In this sort of love there is no distinction of sex, | 


no doubt, nor any misery. Neither is it fraught 


with the limitations of space and time nor there | 


is any touch of impurity. As at the time of percep- 
tion the external object loses its separate existence 


in the being of the knower, so also the inner | 


beings of two persons become one in true love. 
When one loves another and there is a true ming- 


ling of their inner beings, the ignorance, which | 


differentiates them before-hand, is provisionally 01 
temporarily suspended, giving rise to the feeling 


I a टी 


I~ Sariraka Bhisya, see Introduction. 
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of oneness, So true love in the vedantic sense 
can be defined as the discovery of the unity which 
underlies the world of diversities. Thus a personal 
love, which is true by nature, is a step through 
which man can ascend to the state of universal 
love. It is as LSavasyopanisad describes: ‘He who 
finds all other beings in himself and himself in all 
other beings does not have hatred for anybody.’ 
The bond of this true love is the all-pervading 
limitless, consciousness, the Brahman. As Swami 
Vivekananda, the modern exponent of vedanta 
says?.....'Whatis human love? It is more or less 
affirmation of that unity’. Only worldly people 
assert this unity ignorantly but they cannot do it 
consciously for which their love is not everlasting. 
Thus we have seen that instead of falsifying 
human love and affection Advaita vedanta pro- 
vides an adamant ground for them. 


When through intuition the direct knowledge 
of the identity between the individual and the 
Absolute is achieved, ajfa@na with its effect, the 
manifold samsara, is dispelled, as the serpent, 
which is perceived in the rope owing to ignorance, 
is no more seen when the right knowledge of the 
rope is ascertained. This state is not a new attain- 
ment but is the very essence of the self, which has 
been forgotten for the time being owing to the 
concealment of avidya. In this condition man is 
no more bound by the ties of. Karma ; no more he 
isthe servant ofthe blind forces of uature, but 


1—lsavàsya upanisad, 
2 — Vide ‘Is vedanta the future religion : 


42 


becomes independent. 
and freedom is known as 
where all the fe 


This state of enlightenmen | 
‘Moksa’ or emancipatio ; | 
ars of Samsüra аге sublated Ie? | 

"418 | 


the condition which Brhadáranyaka Upanisag | 


describ 


esi? ‘You have attained the state of fea, | 
г. | 


lessness, О Janaka, said Yajfiavalkya’. This is the | 
ultimatum of the pilgrimage of life, the БЕ | 
bonum, above which nothing is to be achieved, | 
Thus Advaita vedanta is not only to be rations 


lised but it is to be lived also. 


Caaan 7 
ауат vai 2 . d . j 
yajnavalkyal'. Janaka Prapto’siti — hováct | 
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वेदान्तसारः 
गूढार्थबोधिनीसहितः 


अखण्ड' सशिद्ररनन्द््यवाळ मनसगोचरम्‌ I 
GITATHATAALT LAL JASA LAG ॥ 2 11 

तित्य' feared निशिलगुणगणान्पुक्तम्रात्मस्वभाव 

निघू ताज्ञानमेक' शमितञलनिधिप्रस्यमानन्दकन्दस्‌ | 

नित्यानन्द निरीह' निर्पमभमल' सवधीसांक्िल्प' 

निघु क्त निर्विकल्प' श्र्‌ तिशिखवरगण लक्षित' तन्नमानि 1१8 

amaai यस्मिन्‌ भुजग इव रजौ प्रकटित 

सतद्व्यावृत्या यत्‌ सफलम भिघेय' भ,तिमुखेः । 

पर ब्रह्मा मिख्य निरपससुख' masas | 

पर उधोतिवन्दे परमशरण' क्लेशहरणम्‌ ॥ II 

यस्याः सुरासुरगणेरतुलः प्रमांवो$-- 

शक्योऽमिधातुमिति वेदविदां प्रसिद्धिः । 

सन्तापसः्च्ययहरां सकलार्थसिद्धि — 

ari महेशतरुणों «аа भजामि ॥३॥ 

चेदान्तार्थं agag, जात ag माण्डमण्डले | 

शक्कर तमहं बन्दे शङ्करा चाय विग्रहम्‌ ॥ ४ ॥ 

नत्या देवं जगन्नाथ नीलाद्रयुऽउ्वलमण्डतम्‌ | 

कुर्वे वेदान्तसारश्य व्याख्यां ега бда ॥ ५ ] 

शिष्टाचा रमनुसन्‌ ग्रन्थादौ मङ्गल निबध्नाति अखण्डभिति 1 amsa 

am सजातीयविजातीयस्वगतमेदराहित्यम्‌ । ब्रह्‌ मणश्चिदेकरूपत्वाजात्यादि- 
रहितत्वाच्च भेदत्रयस्य नात्रावकाश इत्यर्थः | अथवालण्डशब्दो ऽनन्तशन्दपर्यायः | 
अन्तवर्व' नाम देशावच्छिन्नत्व'॑ बा कालावच्छिननत्व' वा वस्त्ववच्छिन्तत्वं वा | 
ब्रह मणस्तु देशकाला दिभिरनवच्दिननत्वादनन्तत्वम्‌ | एतावदण्डमित्युक्त शुन्ये अति 
व्याहतिः स्यात्‌, तद्व्यावत्त यितुमुच्यते सदिति । सत्त्वमिति च्रिकालाबाध्यत्वं नाम 
बाधविरहितत्व' वा । आहार्यसंस्कार्या दिसवपरिणामरहितमित्यथः, यत्‌ सत्यः तन्न 
(रप्येतीत्यर्थलाभात्‌ । Әя परिणामितित्यमपास्य कूटस्थनित्य लक्षयति | 
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(मुच्यते faf | 
akaa जडेतिव्याप्रिः स्यात, 8982199 rages [दिति ' maaa. | 
fasa न तु वेशेविक्ाणामिव ज्ञानाधिकरणम्‌, गुणयुणिनोसेंदामावात्‌ | | 


~ етип» | 

ने: सग्बन्थार्तरस्वी कारेडतवत्यो पपत्त : । ब्रहूमणो ज्ञानख्पत्येऽपि аб | 
क : ज्ञिरस्यति आनन्दमिति | सुलस्वल्पमित्यई. | 
कावितपुरुषार्थता नास्तीति पक्ष निरस्यति अ त्यथः | 
सुलप्रासिदुःखपरिहारयों: सर्वेषां sequi निसगत Rear ब्रह मणि чачтар | 
заба ята: | SUR तान्यत पश्यति नान्यच्छृणी ति नान्यदूविजानाति । 
स भूमा Deme पश्यत्यन्यच्छूणोत्यन्यदू विजानाति set, यो बे भूमा | 

NI ge wore с 
sage’ апа баней” त्यादिरश्रूतेः । आत्मतः सर्डेरवपि frames दशयति | 


४आत्मनो वा कामाथ सव 


Бала fug ब्रह सणः ्रम्ाणान्तरगोचरत्वापत्तिः स्यादिति सन्देहं दुरीकरोति / 


अवाङ मनसगोचरमिति | वाक च मनश्ष वाङ मनसे, तयोरगोचरोऽविषय:। 


जातिव्यक्तिगुणादीनादाय शब्दप्रवृत्तिभवति । ब्रह.सणस्तु जात्या दिरहितलेन | 


° fur भवती” ति? । नन्वेव' सुखस्वरूपत्वेन प्रतिपत्ति- | 


शब्दाविषयत्वमिति भावः | सर्वविकल्परहितर्वात्‌ स्वत:प्रक्ा शख्पत्वाच | 
लडस्वभारस्य मनसस्ततप्रकाशने सामथ्यं नास्तीत्यथे; | तथा च श्रुति: 'यतो वाघो | 
निवर्त्तन्ते अप्राप्य मनसा सह! 13 अखिलाधारमिति । ब्रह aaa सकलप्रपच- | 
स्याधिष्ठानतवेनाधारः | ‘абая ааа च प्रोत चे'ति श्रृतेः 14 एवंभूतः | 


ब्रमूहामिन्नमात्मानमाश्रये । ga: । असीष्टसिद्धये । we qu चात्र 
ब्रहू सस्मह्पप्रासतिः सबवेदास्तानां प्रतिपाद्यत्वात्‌ (1) 
Translation—For the accomplishment of 


desire 1 resort to the self, which is partless, exis- | 
tence. knowledge, bliss, beyond words and mind, | 


and the substratum of the whole universe. (1) 


Comm.—In this benedictory verse the writer | 


describes the Brahman, which is, according to 
Advaita Vedanta, the final beatitude of life and 


the last explanation of the riddles of the world. | 
Here accomplishment of desire means the attain- | 


ment of emancipation, which is the highest good 
of life. 

1—Chandogya up., 7.23.1, 

2—Brhadaranyaka up., 2.4.5. 

3— Taittiriya up., 2.9.1. 

4— Svetaívatara up., 6.23. 


і 
| 
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अखण =—1һіз word, which is the adjective 
of Brahman, according to ‘S’ means ‘devoid of 
three sorts of differeaces. The fisrt is the 
difference within the same class or Sajatiyabheda 
which exists between two things ofa particular 
class. The sec: nd is the difference between two 
ersons or things of two different classes or 
Vijatiyabheda. Svagatabheda is the difference 
between the limbs of a particular thing. So, 
according to this commentary this word means 
‘undifferentiated’. 


У takes it to signify the sense infinite ог 
апата, which means limitless. Limitation is of 
three kinds viz. spatial limitation, temporal 
limitation and limitation due to individuality 
(Vastutah Pariccheda). All things of the world are 
fraught with the limitations of space and time, 
When we say that a particular thing is of such and 
such dimension or a particular thing exists іп а 
particular time, we really assert 1:5 spatial and 
tempora! limitations. The abstract facts, which 
have got no spatial existence, certainly , exist in 
time. Moreover, everything in this world is 
different from any other thing of the world. Thus, 
the very notion of individuality implies limitations. 
Both ihe interpretations intend to show that 
Brahman is the  impartite, undifferentiated 
Reality. 

afaa- Now, by saying ‘Partless’ or un- 


‘S’ means subodhini comm, of Nrsimhasrama. 
*v' means vidvanmanoranjant comm. of Ramatirtha. 
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another adjective “ба? or real із given 
s that Brahman 15 Reality or 
Existence or Being. It is not, however, the Predi | 
cate of the Brahman, but the essence of it. ‘Sat in 
the vedantic sense, signifies that which is never | 
sublated afterwards (badharahitam). Thus, the | 
principle of non-coniradiction is the criterion of | 
reality, provided that it should not be thought tq | 
be a mere axiom of thought or logic. Badha, in the | 
vedantic sense, not only signifies logical contradic. | 
tion, but sublation of something whether it is | 
actual or apparent. So strictly speaking, sat means, | 
inthis context, that, which never undergoes | 
changes (yat satyam tat na viparyeti). 


which, 
This epithet mean 


ee 


By saying reality or existence, an insentient 
or lifeless bare existence тау be meant, to exclude | 
which, another adjective is given, This second | 
word ‘cit’ means knowledge or consciousness, | 
which is not the characteristic of the Brahman, | 
but the very essence of it, as the heat of fire is one 
with it. ‘V’ argues that there is no proof to. 
establish the difference between an attribute and 
its substratum, where the former never varies with 
the existence of the latter. Knowledge is self- | 
revelatory (Svaprakaga) as to require anything 
other to establish it will lead to infinite regress. 


If it is asked, what is the necessity of know- | 
ing the Brahman, then it is said that this | 
Brahman is not only Existence and knowledge, it | 
is also of the essence of bliss, The desire of all in | 
the world is the attainment of happiness and tht ; 
avoidance of misery. Whatever may be out) 
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ideals and values, everybody is basically hedonistic 
by nature, provided thatit is not understood only 
in the gross sense. By the third adjective ‘Bliss’ 
jt is intended to be said that the inquiry regarding 
the Brahman is not merely ап intellectual quest, 
but it is the end which all of the world aim at. 
The happiness, which we get in the world, is not 
free from misery, which does not last for all the 
times. Only true happiness can be achieved in 
that, which surpasses the limitations of space and 
time, what the upanisad says ; ‘which is plenitude 
is happiness, as happiness does not lie in the 
limited. The state of being one with the Absolute 
or Moksa is the state of highest bliss, unmixed 
with the miseries of the world, which is described 
as the highest attainment of life or Paramapuru- 
sartha. 

It is rightly shown by Sankara that the words 
‘real’ and ‘knowledge’ can signify finite things and 
limited knowledge, but when these are taken with 
the word ‘infinite’, then Brahman is only signified.* 
In fact, ‘v? takes all these words in one compound 
‘akhanda-saccidananda.. It is to be borne in mind 
that these adjectives are not deduced from a Pre- 
conceived idea of the Brahman. as the adjectives 
of the substance, conceived by spinoza, are deduc- 
ed from the a priori idea of the substance. Sankara 
says that these terms like ‘satya’, ‘jana’ (existence, 
knowledge) etc. do not have any mutual relation 
within themselves, but each of them is related with 

БаР IN МЕНЭРЫННННЕШӘНЫЕ СЕСКЕ 


1—Ghàndogya up., 7.23.1. 
2.— See Sankara’s Comm on Taittiriya up., 2.1.1. 
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the otherso far as they qualify the Brahman}, 
So, no charge can be made that these adjectives 
are merely the analytic description of a Prercon- 
ceived idea, as, far from being speculative, the 
knowledge of the Brahman is based on the 
adamant and unique ground of self-realization. 
अवाइ मतसगोचरम्‌--1ध exists beyond the reach of 
words and mind. Our language and mind can 
work within the boundaries of the emprical world. 
Language can operate through the application of 
different categories of words like quality, quantity, 
individuality, form, relation and class. That which 
is devoid of all of them, can-not be expressed 
through language, So also mind can work within 
the boundaries of ‘the sensible world with its 
categories and concepts. But it cannot work 
beyond the reach of its concepts Jn the vedantic 
sense, the mind or the internalorgan, being itself 
insentient, which works through the illumination 
of consciousness only, cannot penetrate the realm 
of the self. Thus the Brhadaranyaka Upanisad says : 
‘By what the knower can be known ?'? Тһе Kena 
Upanisad describes the self as that which is not 
known through the mind, but through which only 
the mind can know.? 

Then it may be asked, how сап it. be des- 
cribed as Existence, knowledge, infinite etc. ? The 
factis that these words only negatively describe 
1— Sankara's Comm. on Taittiriya up., 2.1.1. | 

Satyadisabda na parasparam Sambadhyante’ etc. 
2—Brhadaranyaka up, 4.5 15. 
3--Кепа up., 15. 
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the Brahman by discarding unreal 
finite things of the world. How 
mean that these are mere empty concepts with 
nothing to signify. A concept is a Pseudo-concept 
or empty concept, when it signifies nothing. either 
positively or negatively, which is not the Case. 
So, knowledge regarding the Brahman as existing 
beyond speeches and mind is not speculative but 
factual. 

अलिलाधारम्‌-Substratum of ‘the whole universe. 
In the previous adjectives Brahman is directly 
expressed, Definition, in which some thing is 
directly expressed, is known as svarüpa laksana 
and the indirect definition is made through the 
help of something else, which is related to the 
thing in such a way that the one сап be under- 
stood by the other. This is known as tatastha 
laksana. The term substratum of all indirectly 
signifies the Brahman. ‘S’ takes it to mean the 
substratum of the appearance of the whole 
universe (vivartàdhisthàna) ‘V’ takes it to mean 
the cause of creation, subsistence and destruction. 
The Upanisad also describes the Brahman as that 
from which all the things come out, in which all 
of them. take rest and to which they return at 
last. In the context of causality, vivartavada 
being accepted by Advaita Vedanta, it also means 
the same, the substratum of the appearances, 

आत्मानम्‌ - Неге the word й0/тап signifies the 
Brahman but not the Jiva, ‘V’ interprets it as the 


» insentient and 
ever, it does not . 


1—Taittiriya up, 3.1.1. 
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Mchavakya ‘tattvamasi’. This indicated meaning 
(laksyartha) is the Pure Consciousness or the 
Turtyacaitanye, which is nothing other than the 


Brahman. 

व्यत्यऱ्यू--अथतोश्यदूवयानन्दानतीतद्वेतमानत: , 

गुरूनाराध्य वेदान्तसार' वच्ये यथामति | RI 

व्य7रूय7--न केवल ब्रह्मणः शास्त्रेकगम्यत्वस्‌, अपरो क्षानुभुतिरपि 
तस्मिन्‌ प्रमाणमिति जिज्ञापयिषुः, यस्य देवे परा भक्तियेथा देवे तथा गुरो? 
इति शास्त्रोक्तिं प्रतिपालयन्ञाह अर्थत इति अद्वथानन्दास्यान्‌ गुख्नाराध्य 
यथामति वेदान्तसारास्य eg ае नानो डित्यादिवत्‌ स ज्ञामात्रतां 
व्यावर्त чач банане अर्थत इति | अद्वये भेदरहिते ब्रह्मणि आनन्दो यस्य 
सः मह्वयानन्दः । तस्य हेतुमाह अतीतद्वेतमानत इति | निरस्तसमस्तमेदप्रत्यय- 


त्वादित्यर्थः । २ 

Trasslation- Having revered the adorable 
preceptor. who is not only Advayananda by name 
but also in reality owing to the transcendence of 
the appearance of duality, I shall expound the 
essence of vedànta to the best of my knowledge. (2) 


Comm — In this verse the writer salutes his 
preceptor, named Advayananda. The writer says 
that the name is a significant one, as his preceptor 
is one of those who find happiness in the non-dual 
Brahman, which can only be achieved after the 
sublation of the appearance of duality. When 
ignorance is got rid of, the attachment for the 
worldly enjoyments loses its hold on the indivi- 
dual, who being free from all the bindings, finds 
the highest bliss in the non-dual Brahman. Such 
а man is known as .ЛуаптиКта or free in this very 
life. This verse testifies to the .fact that the ideal 


d—Svethvatar up, 603 up, 6.23. 
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of vedànta is not something utopian, but very 
much factual and practica], 


ATA - वेदान्तो नामोपनिषतप्रमाणं तडुपकारीणि शारीरकसुत्रादीनि 
q | अस्य वैदान्तप्रकरणत्वात्तदीयेरेवानुवन्ये едат ते प्रथगालो- 
चनीयाः | तत्रानुबन्धो नामा धिका रिविषयसम्बन्धप्रयोजनानि । ३ 

ठा रूरा7- वेदान्तो नामेति। жөнеп वेदान्तापरपर्यायो- 
पतिषच्छन्दो व्रह्मात्मैक्यसाक्षात्कारविषयः, भविद्यादेः, स'सारवीजस्य विशरणा- 
डिंसनादूविनाशना दित्यनेनार्थयोगेन उपनिपूयस्य क्षिपप्रत्यपान्तस्य aa- 
स्दर्था उगमात 1 गौणवृत्त्या 8 ततूप्रतिपादको गरन्योश्युपनिषदित्युच्यते । 
तदुपकारित्वेन अयातो ब्रहमजिज्ञासेतिः सूत्राणि moara ग्रन्था अपि 
वेदान्तशब्देन परामृश्यन्ते। ३ 

Translation- Vedanta means the means of 
right knowledge in the form of the Upanisads and 
other scriptures like Sariraka Sutra etc, which are 
conducive to their understanding. The present 
work being a manual on vedanta with the same 
anubandhas (the accompanying considerations) as 
the others are, there is no need to consider them 
separately. The anubandhas “are the person quali- 
fied, subject matter, relation and necessity. (3) 

Comm.—According to Advaita vedanta 

there are six pramànas, amongst which scriptural. 
testimony is one. The other five are Pratyaksa, 
anumana, иратапа, arthapatti and anupalabdhi. 
Vedanta Paribhasa differentiates two sorts of 
Pramanas viz. the Pramanas which give the empi- 
rical truth and the pramanas, which give the 
ultimate truth.2 The upanisads form the Pramana 
of the second category. The supra-sensical facts 
1—Brahma sūtra, 1.1.1. 


2—Vedanta Paribhisi, P. 113, Adyar lib. Ed. 
942. 
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cannot be known by pratyaksa "or perception. The 
facts which are nor-petceptual by nature cannot 
be also known through reason, as reason operates 
in the sphere of "perceptual knowledge. The word 
upanisad primarily means the intuitional know. 
ledge of Brahman, which sublates ог destroys 
avidya, as the word is derived from the root y sad 
with the affixes “ара” and ‘ni’, which means that 
which destroys. Secondarily it means the books, 
in which this is written. This is rightly shown by 
‘y’.2 The writer says that the aphorisms of 
Badarayana and others, which include the com- 
mentaries, those are conducive to the proper 
understanding of vedanta are also included in this 
pramana. 
agat—Anubandha is a necessary pre-consi- 
deration, which gives a primary idea about the 
scope and limitations of the work. 
gaa afak तु विधिवदधीतवेदवेदा ज त्वेनापाततोऽधिगता- 
लिलवेदार्थोऽस्मिन्‌ जन्मनि जन्मान्तरे वा काम्यनिसिद्धवजनपुरःसर faa- 
नेमित्तिकप्रायश्चि्तोपासनातुष्ठानेन निगतनिखिलफल्मषतया नितान्त निर्मलस्वान्तः 
साधनचतुष्ठयसम्पन्नः प्रमाता | काम्यानि स्वर्गादीछसाधनानि ज्यो ति्ोनीमादीनि। 
ffar नरक्राद्यनिएताधनानि ब्राह्मणहुननादींति । नित्यान्यकरणे 
प्रयबाथसाधनानि सल््यावन्दनादीनि | नेमित्तिकानि पुत्रजन्माद्यनुबन्धी नि जाते- 
атаб । प्रायश्चित्तानि पापक्षयसाधनाति चाद््रायणदीनि। उपासनानि 
सगुणन्रह्मविषयमानसव्यापाररूपाण शाण्डत्थविद्यादीनि। एतेषां नित्यादीनाँ 
बुद्धिशुद्धिः परस प्रयोजनम्‌ । उपासनानां तु चित्ते काग्रग्य' 'तमेतमात्मान' 
वेदानुवचनेन ब्राह्मगा विविदिषन्ति यज्ञेन’ इत्या दिश्रुते:3, “तपसा कल्मष' हन्ति 
1—Saikara’s introduction to his Comm. on katha 
up. 
2, Vidvanmanorafijani, pp. 66-67. 
3—Brhadaranyaka up. 4.4.22. 
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इत्या दिस्पृतेश् 12 नित्यनेमित्तिकप्रायश्रित्तोपासनानां 
ततयलोकप्राप्तिः “कमिणा पितृलोको विद्यया देवलोक* इत्या दिश्वते: 12 साधनानि 
баб ААТ Ат а गविरागशमा दिषट्कसम्पत्तिमुमुशुत्वा नि 
निया नित्यवस्तुवितेकस्तावदू ब्रह्मेव ба वस्तु “абаа бана бта бабу 
бааа । ऐहिकानां सकचन्दनवनितादिविषयमोगानां कमजन्यतया5नित्य- 
त्वदामुप्मिकाणासप्पमृता दिमोगानामनिञ्यतया तेभ्यो नितरां विरतिरिहामु- 
त्राथेफलमोगविरागः। शमादयस्तु शमदमोपरतितितिक्षासमाधानश्रद्धाल्या: । 
शमस्तावच्छूवणा दिव्यतिरिक्तविषयेभ्यो मनसो निग्रह: । दमो वाहधेन्द्रियाणां 
तदूब्पतिरिक्तविषपेभ्यो निवतेनम्‌ । ` निवर्सितानामेतेषां तद्व्यतिरिक्तविषपेस्य 
उपरमणमुवरतिरयवा विहितानां कमणां विधिना परिद्योगः। तितिक्षा 
शीतोष्णा दिदवन्दसहिष्णुता । निगृहीतस्य मनसः samat तदनुगुणविषये च 
समाधिः समाधानम्‌ । गुख्पदिष्वेदान्तवाक्येषु विश्‍वास: श्रद्धा | gue. 
मोक्षेच्छा giga: प्रमाता अधिकारी 'शान्तो दान्तः इत्या दिश्नुतेः 3 | 
उक्त च--* 

“प्रशान्तचित्ताय जितेन्द्रियाय я чта यथोक्तकारिणे । 

गुणा न्वितायानुगताय «ат seated, सततः Баа ? ॥ इति । 
Бай Aaaa yaaa प्रमेयः ада वेदान्तानां तात्पर्यात्‌ । 
सम्बन्धस्तु तदेक्यप्रमेयस्य तत्प्रतिपादकोपनिषतप्रमाणस्य च घोध्यबोधकभाव: | 
प्रयोजन 8 तदेक्यप्रमेयगताज्ञाननिवृत्तिः स्वस्वख्पानस्दावासतिश्च तरति 
शोकमात्मविद्‌? इत्या दिशुते: 5 ' ब्रह्मविद्‌ mera भवति? इत्यादिभ्‌तेश्र । ४ । 

व्या7रूय7--प्रेक्षावतां प्रवृत्तिमनुकूलयितुमनुबन्थचतुष्य विवृणो ति 
अधिकारीति । ययथोक्तप्ताधनचतुष्टयसम्पन्न एव ब्रह्मजिज्ञासायाम्रधिकारी, 
अधिकायपेक्षात्वात्‌ फलसिद्धे: | विषयसम्बन्धादयस्तु यथोक्तलणक्षा: । ४ 

Translation—The knower, who has already 
possessed the general knowledge of the vedas 


1—Manusmiti, 12, 104. 
2—Brhadaranyaka up, 1. 5. 16. 
3—Brhadanaryaka up., 4. 4. 23. 
4—Upadesasahasri, 16. 72. 
3—Chàndogya up., 7.1.3. 
6—Mundaka up., 3. 2. 9, modified. 
‘brahma veda brahmaiva bhavati.’ 


त्ववान्तरफछ' पितृलोक- 
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proper study of the vedas and the 
mind is purified with the cleans. 
by the performance of obliga. 
purificatory rites and worship, 
either in this birth or in the previous birth, with 
abstinence from the forbidden and optional 
actions; who is endowed with the four-fold aid js 
qualified (in the inquiry of the Brahman). The 
optional actions like ‘Jyotistoma’ are means for the 
attainment of desired ends like heaven. The 
forbidden like the assasination of а Brahmana. 
are cause of undesirable results like hell. The 
obligatory actions are those, the non-performance 
of which incurs sins, The occasional acts are 
like the birth rites, which are performed owing 
to the birth of a son etc. The purificatory 
rites ere Candrayana etc., which are means for the 
destruction of sins. Worship is the mental act, 
having the qualified Brahman as its object, like 
Sandilya-vidya etc. The supreme necessity. of these 
rites like obligatory etc. is the purification of 
intellect. The need of worship is concentration of 
mind as it is said in the Sruti:‘The Brahmanas 
seek to know this (тап through vedic study and 
sacrifice’ etc., and also in the Smrti : ‘One destroys 
the sins through penance’. The incidental result 


of the obligatary, occasional and purificatory. 
rites as well as of worship is the attainment of the, 


world of the fathers andthe world of Brahmi: 
“Through actions the world of the fathers 15 
obtained and through knowledge the world of the 
Gods. The four aids.are discrimination between 
eternal and ehpemeral, detachment from enjoy 


through the 
vedatigas; whose 
ing of all the sins 
tory, occasional, 
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ment in this world and hereafter, the six posses- 
sions like equanimity of mind, control of the senses 
etc. and desire Гог emancipation. Discrimination 
between eternal and ephemeral is to think that 
Brahman is only. eternal and all else are transient. 
Detachment from enjoyment іп both the worlds 
is abstaining from the enjoyment, having the 
thought in the mind that as the enjoyment of 
garlands, sandal paste, women etc. in this world, 
comes to an end, so also the relishing of the hea- 
venly things like nectar etc. comes to an end. The 
third category, the restraint of mind and the rest, 
consists of Sama dama ,uparati, titiksa, samadhana 
and іғайаһа etc. Sama of these, is the restraint of 
mind from other things, save the study of vedanta. 
Dama is the withdrawal of the external senses 
from others excepting the said aspect. Uparatiris 
the abstinence of them when they are withdrawn 
or it is the renunciation of the actions in the for- 


mal way. Titiks@ is the capacity to tolerate the 

duals like cold and heat etc. Samādhāna is the 

fixity of mind in the hearing (of vedanta) etc, and 

its helping matters when it is brought under con- 

trol. Sraddhà {is the faith in the teachings of 

vedanta as explained by the teacher. Mumuksutva 

is the desire for emancipation. This sort of knower 

is qualified, as it is said in the іші: "Calm, having 
the senses controlled’ etc. It is said : ‘This know- 
ledge is to be imparted to one, who has the peace- 
ful state of mind, having subdued the senses, free 
from sins, dutiful, having the possession of virtues, 
devoted and who seeks always emancipation.’ 
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Now the subject matter (of vedanta)—The 
knowable is the identity of the individual self and 
the Brahman, which is the pure concsiousness, 38 
there lies the import of the vedantas. The relation 
isthe state of being described and describer of 
this knowledge of identity and the means of 
knowledge that is the upanisads, respectively. The 
necessity is the sublation of ignorance, pertaining 
to this identity and attainment of bliss, that is the 
essence of the self. as itis said in the Sruti : А 
knower of the self surpasses the sorrows’ and “Не 
who knows the Brahman, becomes himself the 
Brahman’. 4 

Comm—Unless the mind is purified one 
cannot get the steadfastness, which is required to 
make samüdhi possible. The impure impressions 
cause mental distraction. То purify the mind 
certain mental and moral disciplines are to be 
practised, as in the impure mind the spiritual 
truth cannot be reflected. Such а man, whose 
impurities are washed away, is said to be qualified 
for the pursuit of self-knowledge. 

Amougst the sets of actions, the optional 
actions or the actions that are performed with a 
view to attaining a desired object and the forbid- 
den actions, the performance of which incurs sins, 
are to be avoided, as they act as hindrances in the 
path of spiritual life. But other sets of actions like 
obligatory rites purify the mind. When the mind 
is purified through them, a man can achieve the 
four-fold aid (sadhanacatustaya), by which he 
becomes eligible to make brahmajijnasa or the 
inquiry regarding the Brahman, 
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शाष्डित्यविद्य-—'This із а reference to the way of 
worship, which is mentioned in the chandogya 
upanisad (3.14). In this worship the aspirant has 
to meditate upon the saguna Brahman, immanent in 
the whole universe, in his own heart. Other forms 
of worship like viratkosa upasana (chandogya up. 
3.15) etc. are also found in the upanisads. 
` मूलमू--अयमधिकारी जननमरणा दिसंसारानलतप्तो दीप्शिरा 
जलराशिमिवोपहारपाणि: श्रोत्रियः яав mga तमनुसरति, 
"समित्पाणिः श्रो त्रिय' wf ! इत्यादिश्र्‌ ते: 1 स परमकृपया अध्यारो- 
पापवादन्यायेनंतमुर्‍दिशति “तस्मे स fana quera प्राहु? इत्या दिश्चुते? : । ५ । 
22112017 — यथोक्ता धनचतुए्यसम्पन्नोऽधिक्ारी संसारानलसंतप्त: 
सन्‌ त्झात्मैज्यविज्ञानयुक्त गुरुमुपगम्य ब्रह्मजिज्ञासां कुर्यात्‌ , 'आचार्यवान्‌ पुरुषो 
वेद ' इति ы: | विरक्तस्येव ब्रह्म जिज्ञासोपपत्त रविरक्तस्य विषयापहुत चित्तस्य 
तदभावादुच्यते संसारानलसंतश्च इत्ति । परमरहस्यत्वाद्‌ aama घेन 
केनचिदपि पुरुषेण me न शक्यत इत्यथे: । ५ | 
Trans —As a man with burning head (owing to 
the heat of the sun) runs towards a reservoir of water , 
so also this person, having the requisite qualifica- 
tion, tormented by the fire of the world of birth 
and death, with an offering in the hand (as a token 
of reverence) approaches a preceptor, well-versed 
in the vedic lore and devoted to the Brahman and 
follows him, as it is stated in the Sruti: ‘He appro- 
aches with fuels in hand a preceptor, well-versed 
in the scriptures and established in the Brahman.’ 
He, out of deep compassion, instructs him by the 
method of adhyaropa (superimposition) and apavada 


(negation), as it is stated in the Sruti : "To him, who 
——— -—— SBS CP дылы 


1—Mundaka up., 1 2 12. 
2—Mundaka up., 1. 2. 13. 
3— Chàndogya up., 6. 12, 2, 
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has approached him, the knower explains ір 
etc. (5) 

Comm.—Without a spiritual preceptor it is 
difficult to make progress in the spiritual path, 
as the aspirant is not yet acquainted with the ulti- 
mate truth. Katha upanisad describes it as a path 
difficult to tread, which is sharp like the edge of 
razor,! for which the help of a guru is exteremely 
required. Chandogya upanisid says that a man 
who has a preceptor can only know it.” (5) 


FAH agit ҳей सर्पारोपबद्वम्तुन्यवस्त्वांरोपो&्यारोपः | 
वस्तु सचिदानन्दानन्ताह्य' व्रह्म। अज्ञानादितकलजडसमूहोध्वरतु | अज्ञान तु 
सदसद्भ्यामनिवंचनीय' त्रिगुणात्मक ज्ञानविरोधि भावरूपं यतूकि चिदिति 
वदन्त्यहमज्ञ इत्याद्यनुभवात 'देवात्मशक्ति «е9 ата’ Ета ай? | (६) 


व्या रब्य7— अध्यारोपापबादन्यायेनोपदिशति इति प्रागुक्तम्‌ । 

अध्यारोप दशयत्यसपभुतायामिति ! वस्तुनि सत्यस्वर्पे ब्रह्मणि अवस्तु- 
त्वेनाभिमतस्याज्ञानादिसकलससारस्थारोपः HEAT | अध्यारोपोऽध्धासो 
शन्तिरित्यनर्थान्तरः शब्दः। इदमेव aretas इष्टन्तेन ngafa असपभूताथा 
रजो इति। व्यावहारिकवस्तुत्वेना मिमतायामसपभूतायो रजौ fanfar- 
सपस्यारोपोऽध्यारोपः 1 ца’ पारमा थिकृवस्तुत्वेना भिमते ब्रह्मणि व्यावहा रिकस्य 
जगतोऽप्यध्यारोपः। ая दृष्टान्ते रज्ज्ववच्छिन्नचेतन्यनिष्टादिद्या संस्कारादि- 
दोषरुद्वो धिता सती सर्पाकारेण सपज्ञानाकारेण च परिणमति । सर्पीकाराध्या- 
सोऽर्थाध्यासः सपज्ञानाकाराध्यासश्र ज्ञानाध्यास इति अमिधीयेते । द्विविधोऽयम- 
ध्यासो$घिष्ठानरज्जुवाक्षातूकारेण атат. 


वस्तुत्वावस्तुत्वयोलक्षणे स्फुटीकरो ति वस्त्विति 1 अध्यासः aera 
ततकारणमज्ञान' लक्षयति अज्ञान fai किमिदमज्ञान' सद्रपमसद्रप* ата 
नाद्यमभावानुपपत्त:, न द्वितीय प्रतीत्यनुपपत्त: | नाप्युमयरूप' 'विरोधापत्त:-1 
तथा fe अज्ञानस्य सत्र पत्वे बाधानुपपत्तिः, बाधविरहितत्वमेव... सत्त्वमिति 


1—Katha up, 1 3 14. 
2—Chandogya up., 6.14.9. 
3—Svetasvatard up., 1.3. 
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लक्षणात्‌ । असद्र पत्वे em 


द 3444 प्रतीयमानत्वं न स्यात्‌ атса: 
सदूभावादनिव उनीयत्वम्‌ | तथ 


T चोक्तः तत्त्वप्रदीपिकायास्‌ | -- 
* प्रत्येक सदप्तत्त्याभ्या атаа न यत । 
गाहूतेतदनिर्वाच्यमाहुर्वेदान्तवेदिन:” ॥ 
न च सत्त्वाधस्त्रयोरेकतरस्य Ғғ प्रतिपत्त्युपपत्तिरेति वाच्यम्‌ ; 
परस्परविरहव्याप्यतास्वीकारे तदनापत्ते:। गोत्वाश्वत्वयों: परस्परविरहुरूपत्वे 


afa तदाएत्तावपि परस्पर बिरहव्याप्यतास्वीकारे विरोधाभावात्‌ । तथा 
arenne तसिद्धौ ? नापि Fha, तस्य व्याधाताप्रयोडकत्वात्‌ | 
गोत्वाश्‍दत्वपोः परस्परविरहव्याष्यत्वेऽपि UST: उद्टादावेकन्न सहोपल- 
сата” प्रकते च सत्त्वासस्वयो: परस्परविरहब्याप्यत्वमेवर । amg аА 
निषेधे न काचिद्वानिः । मिथ्याज्ञानमज्ञानमिति qa’ निरस्यति त्रिगुणात्मक- 
मिति । कार्ये 7दतत्वा दिगुणत्रयमादाय कारणम्व्याक्ृतमपि त्रिगुणात्मक бнаа) 
ज्ञानामाव' व्युदस्यति भावरूपमिति । भावरूपत्वे ब्रह्मवदू वाधितत्व' न 
स्यादिति कथयति ज्ञानविरोधीति | ज्ञान विरोधि ане क' यस्य | 
Tamaa ज्ञानाभावरुपत्वे लाघवात्‌ भाजरूपत्वे चानुभवविरोधात्‌ 
wa भावरूपतेति चेत्‌ उचते -अज्ञानस्यामावल्यत्वे эце य्नुःवादिविरो- 
araa प्रतिपाद यितु' शक्यते । तथा fü ज्ञानाभावोऽज्ञानहिति पक्ष अभाव- 
प्रतियोगि пата" तत्‌ कि साक्षिचेतन्य' किवा वृत्तितानमथवात्मगुण: । सा क्षि- 
ज्ञानस्य ज्ञानस्वरूपप्प Haaa “не ज्ञानमनन्तमिति क्षुतेर * भावानुपपत्ति: । 
अन्त:करणवृत्ती ज्ञानशब्दस्यौपचा रिकतया _ तस्पाभावस्याज्ञानवे यथाथतो 
ज्ञानाभावस्या सिद्धवात । तृतीयपक्षे किं ज्ञानदिशेषाभाव. एवाज्ञानमथवा 
ज्ञानसामान्याभावः ? ज्ञ।नविशेपा भा वस्याज्ञानत्वेषपि ज्ञानान्तरसद्भावाउ्ज्ञाना- 
भावो न सिद्धः स्यात्‌ । ज्ञातमामाम्यामावस्य तत्तेऽपि न ज्ञाना मावग्नहः, 
असावज्ञानस्य घ्िंप्रतियो गिज्ञानसा पेक्षत्वाद।त्मनि धर्मिणि ज्ञाने च प्रतियोगिनि 
स्फुटतरं विज्ञायमाने कथं वा ज्ञानाभावग्रहः ? gangari a किस्चिदवेदिषम्‌? 
इति परामशसिद्धसौसुतिकानुभवोऽपि भावरुपाज्ञाने प्रमाणम। न च तस्या- 
भावरूपता पूर्वोक्तदोषध्रसङ्गात्‌। न चेद' सुषुसिकालीनत्ञानामावानुमानस्‌ , 
तदनुमापकस्य Кератин: | सामग्रचभावस्यापि िङ्गत्वानुपपत्तः, amana- 
भावेन ज्ञानाभावो ज्ञानाभावेन च सामग्रथभाव इति परस्परान्योऽन्याश्रयापत्तेः। 


1—Citsukhi, 1.13, 
2—Advaita siddhi, pp. 38-39. 
3— Taittiriya up, 2.1.1. 
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तथा चोक्त तत्त्वप्रदीपिकायासू-- “नायं सुषुुप्तिकालोनानुमवजपरामश:, 
'किन्तुत्यितस्येदानी मेव सौषुसिकज्ञानाभावानुमानमिति च न वाप्यम्‌; तदनु- 
arecfegrfaz :' इति | 
ag तस्य भावल्पत्वे Фала स्यात्‌ wu तह ачаа ың 
कथयति--यत्‌किश्चिदिति । masifa लक्षण केंवलममाद वृत्त्यर्थं न तु 
बृहाव दूभावह्पत्व' प्रतिपादयिदुम्‌ | 45955 afamar सकलन्याय विरोधित्वात्‌ 
लक्षणे: प्रतिपादयितु' न mund | तथा चोत्तमम्‌ ˆ 
“अविद्याया अविद्यात्वमिदमेवात्र TANA | 
यद्‌ विचारासहिण्णुत्वमन्यथा वस्तु सा भवेत? ॥ 
तस्माद्‌ пареа Вин वचनमविद्याया अनिद चनीयत्व' द्रढ़गितुमेंदो पस्यस्तस्‌ । 
अनिर्व चनीयत्वे भगवतपादो क्तिः — 
“सन्नाप्यसन्नाप्युमया त्मिका नो 
भिन्नाप्यमिश्नाप्पुभया त्मिका चो 
साङ्गाप्यनङ्गाप्युमया त्मिका नो 
महाद्भुता निव चनीयरूपा' ॥ 
ag निपप्रमाणकत्बात्‌ , प्रामाणिक्वे च न्यायवि रोधित्वानुपपत्तः, 
aenga mu न स्यादिति सन्देह Ӛте साक्षिप्रसक्ष' प्रपाणयति-- 
अहमज्ञ इति | अस्यानुभवस्यासांवविधयकत्व' पुवमपास्त' प्रतियोगितदभावयों: 
सामानाधिकरण्यस्वीकारे व्याधातापत्तः। я яе नाप्यनुमानेन ज्ञानामावः 
प्रतिपादयितु शक्यत इति प्राक्‌ प्रतिपादितम्‌ तस्मादहमज्ञ इति ज्ञानं 
भावख्पाज्ञानसद्‌भावे मानम्‌ । तच ज्ञान qae न तु वुत्तिल्पम्‌। 
न च भावख्पाज्ञानस्वीकारेऽपि ज्ञानस्वर्पे आत्मनि ततप्रतिंपादेने व्याधाता- 
पत्तिरिति वाच्यम्‌ , वृत्तज्ञानेन सह विरोधात साकषिज्ञानप्रकाग्यत्वा ङ्गोकारे न 
कापि हानिरिति सर्वमवदातम्‌। श्रुति प्रमाणयति देवात्मशक्तिमिति | (६) 
Trans.—Adhyaropa is the superimposition of 
some thing not real on the real, as the serpent on 
the rope, which is in itself not a serpent. The real is 
the Brahman, which is Existence, Knowledge, Bliss, 
infinite and non-dual, All other insentient things, 


1—Citsukhi, p. 99. 


9—Brhadaranyaka vartika, 181 vs. 
3—Vivekacudamani, 111 vs. 
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beginning with ajZZng are not real. Ajfiana, the 
say, is some thing Positive, neither describable H 
real nor as unreal, possessing threee gunas, opposite 
to right knowledge ‘or sublated by E know- 
ledge), based on the basis of experience “І am 
ignorant! and on the scriptural testimony ; “Тһе 
power of the lord, hidden by its gunas etc. (6) 


Comm — It is said that the preceptor instructs 
the disciple through the method of adhyaropa and 


gpavada. Yn this passage the writer gives the defi- ` 


nitions of adhyGropa and its cause avidya or ajnana. 
An erroneous knowledge, in which some thing 
із wrongly imposed on some other thing, is called 
adhyaropa  adhyüsa etc. According to advaita 
vedanta the Brahman is only real, on which the 
whole universe is superimposed through ignorance. 
Real is that which defies all changes. Nothing in 
this world can be so, as everything undergoes 
modifications. As a pot is nothing more than 


earth in reality, its potness (ghatava) being a mere 
imposition of name (nama) and form (rüpa) only, 
so this universe of manifold phenomena is a 
conglomeration of names and forms, which are 
superimposed on the Reality. An appearance 
can not be possible without a substratum. So the 
thesis of the nihilists cannot be logically tenable. 
The substratum of the appearance of the world 
is the Brahman, which is the only vastu or real 
in-as-much as it is not limited by time or kalana- 
vacchinna. “8? says that the word real means that 
which is not sublated in any one of three times 
(Kalanapayi). | j 
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The cause of superimposition is ajning, 
avidya or . necience. Ajndna not only conceals 
the reality, it also causes the false appearance, 
The part of ajnana, which conceals is known aş 
üvarana Sakti and the aspect, which causes the 
appearance, is known as viksepasakti. It is not 
the secondary cause of superimposition but the 
upadana küraga or material cause. “5” following 
the school of vivarana says that appearance is 
made of the material avidyz, which resides in the 
consciousness that is limited by Ње горел 

` Avidyà or nescience gets modified in the forms of 
both (һе apparent object and its knowledge, the 
first of which is known as arthadhyasa and the 
second is known as Jnanadhyasa.° 

सदसद्भ्यामनिव चनीयम्‌- This а)йапа is neither E. al 
nor unreal for which it-is known -as indescribable. 
‘Sat or real is that which is never sublated 
(badhita) ; аза! or unreal is that which never 
appears. Non-contradiction is the criterion of 
reality and non-appearance or apratiyamanatvam 
‘is the criterion of unreality Ап unreal object as 
the son of barren lady or bandhyaputra cannot be 
presented to consciousness Neither can it be 
‘both sat and asat as it is contradictory. “У? argues 
regarding а)лапа that if it were real then it would 
never be sublated afterwards like the айтап; 


1—Subodhini, P. 7, chowkh. Ed..1975. 
2—Vivarana Prameya Samgraha, P. 91, Achyuta- 
.granthamala Ed, 
“dvividho hyadhyaso. fnanavisisto’rtho’rthavisistam 
jranam ca’ etc. 
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on the otherhand, if it were unreal it would пеуег 
appear as the son of a barren lady. So both 
snblation and appearance being present in the 
case of ajiing, it can aptly be described as 
indescribable. It cannot be asked, if it i indes 
cribable how is it described as indescribable, So. it 
only means пої describable either as real or eU 
unreal’, 'S' argues that nescience cannot. be 
unreal, as, if it js unreal then it cannot be the 
cause of the world of appearances, ico. 


It cannot ‘be argued, the absence of any one 
of the pair, reality and unreality, necessarily 
implies the presence of the other, as absence of 
both these cannot be possible at the same time. 
“V? says that ajñāna can be different from both 
real and unreal, as in the neuter, the absence of 
both feminine and -masculine character is -possible. 
This theory is the famous doctrine of anirvacani- 
yakhyati of Advaita Vedanta. 

Not only ajfana‘is anirvac iva or indescriba- 
ble, its effect adhyàsa and thc erroneous object, 
presented to consciousness at the time of error 
are also indescribable. By saying-it indescribable, 
Advaita Vedanta differentiates its position from 
other doctrines of error, upheld by different 
systems of thought According to the doctrine 
of asatkhyati, upheld by ‘the -nihilistic school of 
Budhism, the erroneous object‘is unreal by nature. 
Vijnanavadins, who uphold the doctorine of 
atmakhyati, say that the erroneous object is the 
modification of vijfana or consciousness (which in 
this system only means the intellect). ‘The 
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Prabhakaras, who hold the doctrine of akhyati, 
say that an error is nothing other than the поп. 


apprehension of the difference between two sorts 


of knowledge viz. cognition and memory. The 
kes plaee owing to 


Naiyayikas opine that error ta 
the apprehension of a thing wrongly ызы other, 
which is known as anyathakhyati. The Nyaya system 
of thought, which is realistic by nature, takes both 
of them, that which is imposed and on which is 
imposed, to be real, The Ramanujists advocate 
the real origination of the so-called erroneous 
object for which their doctrine is known as 
Satkhyati. . Sadasatkhyati of  vijüànabhiksu із 
nothing more than the presentation of anyatha- 
khyati in a different manner. All these doctrines 
can never.do justice to the direct presentation of 
erroneous object and its sublation, for which 
Advaita vedanta advocates anirvacaniyakhyati, 
according to which the erroneous object is neither 
real nor unreal, and is the modification of avidya 
only.? 

तरिगुणांत्मकम-- Мезсіепсе is of three qualities 
viz-sattva rajas and tamas, the signs of which are 
illumination (other than that of consciousness), 
activity and inertia respectively. Unlike the qua- 
lities of the vaisesikas, they are not categorically 
different from a substance, in which they inhere, 
nor they аге the sole constituents of a substance 
like that of the Sarkhys. They only manifest in the 
objects of the world, which are the effects of 


1- Citsukhi, P, 136. 
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«V? explains that бітапа 1 
qualities іп reference (о th 
effects.* “५१ says that this 


8 said to be of three 
е three qualities of its 
adjective differentiates 
t 15 to be borne in mind 
rroneous knowledge, or 
gnifies its cause, 

शांनविरोधि--.4॥८7८ is opposed to knowledg. So 
far as there is nesceince there can 
Knowledge. This word is explained 
зуау-“/Лалат virodhi піуағіакат yasya’ whose 
destroyer is knowledge. If this ajnana continues 
for ever, then there сап be по end of the world. 
Іп response to this, it is said that nescience is 
sublated by knowledge. 


that mithyajüang means e 
bhr&nti, where as ојӯапа si 


be no proper 
in another 


wrasta— A j7cna is not absence of knowledge, 
but it is positive by nature. ‘V’ following the 
arguments of vivarana and citsukhi says that 
absence of knowledge cannot be logically establish- 
ed. It says that in the consideration of absence of 
knowledge, the word knowledge may have three 
meanings (1) Primarily the word knowledge means 
$ढ caitanya or witness— consciousness, which 
is the Pure consciousness, in contradistinction to 
Jiya (ii or it may mean the modification fof the 
internal organ or antahkaranavriti ; (iii) or it may 
mean, according to the vaisesika, the quality of the 
self or atamguna. In the sense of the RAMS 
native, absence of knowledge is iripossibie ced 
knowledge in the sense’ of Consciousness being 
eternal can never be the’counterpositive of absence 
(nabhavapratiyogi): In the second’ alternative, the 
poco VR DEED ааа асылады салм сенен тексі की 


1—Vidvanmanorafjani; P. 87. 
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word ‘knowledge’ being used ina secondary serise; 
itsi absence cannot be termed as absence of know. 
ledge primarily. . ТЕСУ lA 

In the third sense, as the quality of the self; 
absence of .knowledge: cannot be establsshed. It js 
to be „asked, whether absence of knowledge here 
means absence of a specific knowledge (JBànavi- 
fegübháva) or absence of, knowledge in general 
(Jñānasāmānyābhāva). If .the. first meaning i; 
accepted then it cannot prove absence of know. 
ledge conclusively, as the absence of a specific 
knowledge does not. exhaust absence. of knowledge 
in general, In the ‘second sense, absence of know- 
ledge in “general cannot be established, as at the 
time of establishing it, its inhering substratum 
(dharmi) and counterpositive (Pratiyogin) are 
known conspicuously, the knowledge of absence 
being dependent on the knowledge of the dharmin 
and the pratiyogin. The upanisad also confirms 
this view: ‘There is по loss of the seeing of the 
seer; there is noloss of the knowledge of the 
knower." ; 


वदन्यहमज्ञ etc.—After defining пезсіепсе the : 
writer; gives here. proofs for the positiveness of it. 
He says that the experience ‘I am ignorant’ gives 
evidence to the existence of positive nescience, as 
it cannot have absence of knowledge as its object 
for the reasons stated. above. This is to be borne 
n the mind that nescience or ajzana is directly 
perceived by the witness without the interference 
of the modifications of the internal organ, as modi- 


1—Brhadaranyaka up., 4.3.23. i 
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fication is the destroyer of nescience. 
perception is technically known.as Sak 
or witness-perception, The.charge th 
cannot be known Бу knowledge, as it 
py the latter, is not tenable.  Modificatory know- 
ledge «or vrttijnàna “is the destroyer of nescience 
Saksijfiana or witness-knowledge- being ० iE 
to nescience does not destroy it but proves it. The 
Svetasvatara Upanisad, which is quoted in the text 
also bears testimony of it. (6; . 


This sort of 
si Pratyaksa 
at. nescience 
is destroyed 


AAA Faaa समषिव्यब्व्यमिप्रायेणे कमनेकमिति च व्यवह्तियते। 
तथाहि-यथा वृक्षाणां समण्व्यमिप्रायेण वनमित्येकत्वव्यपदेशो यथा at जलानां 
समण्व्यमिप्रायेण जलाशय इति तथा नानात्वेन प्रतिभासमानानां जीवगता- 
ज्ञानानां समष्ट्यमिप्रायेण तदेकत्वव्यपदेशः 'अजामेकामि'्या दिश्ूतेःः । इयः 
समष्टिरुतक्ष्टो पाधितया विशुद्धसत्वप्रशान्ा | एतदुपहित' Ama सब्जत्वसर्वेश्वर- 
aad नियन्तृत्वा दिगुणकमव्यक्तमन्तर्यामो जगत्कारणनोश्वर इति . च व्यपदिश्यते 
सकलाज्ञानाबमासकत्यात्‌ । “यः ' संज्ञः सर्ववित" - इतिश्षृतेः१.। ईश्वरस्पेय' 
समष्टिरखिलकारणत्वात्‌ ' कारणशरी रमानन्दप्रचुरस्वातकोशवदाच्छादकरवाच्चानम्द- 
मयकोशः सर्वोपरमत्वात्‌ -सुषुक्तित एव स्पूलसुन्मप्रपचलयस्थानमिति चोच्यते.। 
यथा वनस्य व्यण्व्यमिप्रायेण वृक्षा इत्यनेरत्वव्यपदेशो यथा ат. जलाशयस्य 
aafaa जलानीति तथाज्ञानरय әле मिप्रापेण तदनेकत्बध्यपदेशः 'इन्द्रो 
मायामिः पुरुूप ईयत’ इत्या दिश्रुतेः 3 अत्र व्यस्तसमस्तव्यापित्वेन .व्यष्टिससधि- 
ताव्यपदेशः । 54 व्यशिनिकृष्ठोपाधितया मलिनसत्वप्रधाना । ` एतदुपहतः 
चेतम्यमह्पज्ञत्वानीश्वरत्वा दिगुणक' प्राज्ञ इपयुच्यते,.एकाज्ञानावभासकत्वात्‌ | अस्य 
्रज्ञत्वमस्पछोपा घितयाऽनतिप्रकाशकत्वात्‌ । SUI tag कारा दिकारणत्वात्‌- 
कारणशरीरमानन्दप्रचुरत्वातकोशवदाच्छादकत्वाचचानन्दमयकोशः सर्दोपरमत्वात्‌ 
सुषु्तिरत एव स्थूलतुक्ष्मशरोरप्रपःचल्यस्थानर्मात चोच्यते |09) 


व्य7रूय7--एकाविद्यावादनानाविद्यावादादीनि सर्वाण्यपि मतानि 
प्रमाणयितु' पुबप्रतिपा दिताविद्याया एकत्व' बहुत्वं च दशयति इदमज्ञानंमिति । 


1—Svetàsvatara up., 4.5. 
2—Mundaka up., 1.1.9. 
3—Rgveda, 6.47.18. 
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алада बहुत्वव्यंपदेशों ब्रह्मगतत्वेन geaman Sega तेत्र केचि 
वेदान्तिनोऽविद्याया जीवाश्रयत्वमेव प्रलिजानते | तेषां मते जीवानां аве 
विद्या अपि aga: | जींबेत्दस्या रद्य कृतत्टाळीवर्य urea. 
न्योडन्याभयता ठु न, fate रदजोबनावस्याना 9199: । mat भते 
त्वविद्या न जीवा хат 193 धिन्मात्राथरया | न 974 ज्ञानस्दख्पस्य तल्यादिद्या- 
maa व्याघात इति पुवमुरपादितम!।_ अस्मिन्‌ मते शुद्धडतऱ्यःश्रयादिद्या 
जीवपक्षपातित्वाजीवभागे एव दोषमुत्पादयति, यथा INA मल ачу 
fag प्रतिविम्वभाग एव दोषमुत्पादयति | ग्रन्यकारास्तु मतय प्रमाणीकुळ, 
अविद्यायाः समष्व्यभिप्रायेणेकर्स' व्यप्व्यमिप्रायेण च Тате प्रतिपादधल्हि , 
im लक्षपति एतदूपहित' चेतन्यमिति amaa चेतन्यं जीव इति 
аплата चेतन्यमत्पज्ञत्रेति । «Пла: प्राज्ञाहस्पेश्वरवस्थयो: 
ara’ चात्र प्रतिपादितम्‌ । ७] 
Trans— This ajfana is said to be one and manyfrom 
the collective point ol view -nd distributive point 
of view respectively. Thus. ior instance, es trees 
viewed from the collective‘ point of view are 
termed by the singular word ‘forest’ and drops of 
water collectively are termed by the word ‘tank’, 
So the ajfanas, appearing as many in the indi- 
vidualselves, are termed collectively 2s one, as it 
is stated in the іші: ‘Unborn, one’ etc. This 
collective ajrana, being the adjunct of the superior 
self (Brahman) is characterised by pure sattva. 
The consciousness conditioned by this is said to be 
the cause of the world, God, the tinner being of all, 
unmanifest possessing omniscience, omnipotence 
and control over all, being the illuminator of all the 
ajnanas. Thus it is stated in the Sruti : ‘who is the 
knower of all, the knower of everything’ etc. This 
collective adjunct of the Iśvara is said to be the 
causal body, as it is the cause of all ; tho sheath of 
bliss, as it abounds in joy and covers like a sheath, 
and аз susupti (deep sleep), everything being 


त्तदाश्रय 
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subsided there, so it is also said to be the place of 
dissolutt o шш the gross and subtle worlds. As the 
forest is designated distributively as ‘trees’, as the 
water reservoir is said 9 be Many as ‘drops of 
water’, SO also ज्य аупапа is said to be many distri- 
putively. it being described in the Sruti : "Indra 
goes in various forms through his Mayas? Here the’ 
designation of vyasti and samosti etc. is due to their 
pervasion of one and many respectively. This 
yyasti (individual ajzana", being the adjunct of the 
inferior is characterised by inferior sattva. The 
consciousness, conditioned by this, possesses limited 
knowledge and has no control over others (anigva- 
тауа); so it is termed as praüjüg, as it manifests 
only a single ajiüaüna. Tts being prajna is due to the 
reason of having the obscuring adjunct and imper- 
fect illumination. This individual adjunct is said 
to be the causal body, being the cause of egoism 
elc; the sheath of bliss, being similar to a sheath 
and abounding in јоу ; the state of susupti, every- 
thing else being merged in this; and it is also said 
to be the place of dissolution of the gross and the 
subtle bodies (7). 

Comm.—There is always a parity between the indivi- 
dual self and the cosmic self, .which is expressed by 
the popular maxim ‘yat pinde tat brahmande, what- 
ever is in the individual is in the cosmos ‘Micro- 
cosm in the macrocosm and macrocosm in the 
microcosm’ is the principle on which the philo- 
sophy of vedanta is based. The three stages of the 
individual consciousness viz-waking, dreaming and 
dreamless sleep, correspond to the tree stages of 
the cosmic consciousness respectively. 
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А)апа viewed from the ‘collective point or. 
view is known as Samasfi and from the ‘distributive, 
poirit of view is Vyasti. Consciousness,» which i 
conditioned by this Samasfi 15 Tfvara or God and 
consciousness that ‘is conditioned bv the Уул; jg. 
known as Jiva or’ individual. These two kinds ор 
ojrdnas form thé causal body of their. associate. 
consciousness. In the stage of деер sleep; when the: 
individual remains in the causal body. without. any 
contact with the gross and the subtle bodies, the. 
form of ajüüna becomes manifest conspicuously, 
This stage of the individual consciousness corres. 
ponds to the stage of the’ cosmic consciousness; in 
which the latter is called Гітаға or God; the. 
difference is only that’ the concealing: aspect - of. 
ajfana is inert іп lívara, fot which: he is- never 
deluded. (7) 

io जूल a — an focused रीएवरप्राशियोरमेदत्वःच तंदानीमेतावीश्वरप्राज्ञौ' 

चेतन्यप्रदीप्ताभिरतिसृत्माभिरज्ञानवृत्तिभिरान॑न्दमतुभवंत “आनन्दभुके चेतोमुखः 
प्रज्ञः” इति श्रतेः, "ананаса" न किच्चिंदवे दिष्‌? इत्युत्थिंतर्य чан 
аят अनयोः aafaa ааба. जलाशयंजलय रिव arsi: | 
एतडुपहितयो रीशवप्राज्ञयो रपि व्वृक्षावच्छिन्मा काशयो रिव जल शंयजलगतमरैतिं- 

बिम्बाकाशयो रिव वाध्मेद: 'एष सर्वेश्वर? इत्या दिश्रू ते: [८] 

व्य7रूय7-पुषुपतौ सुखानुमवस्वीकारे$्त:करणवृत्तोर्नावरयकता विदयते; 
तदूवृत्सावेऽपि चेतन्यप्रदीक्षानाभज्ञोनवृत्ती ना. सदभाधादानन्दातुभवस्योपपन्न- 
त्वात्‌ 1 न चाज्ञानस्य जडत्वादानन्दापुमवे Ta gaan इति वाच्य स, यथा 
नडत्याप्यन्त:करणस्य चेंतन्यदोप्तस्य प्रमाजनने सामर्थ्य तथात्रा पि। अज्ञानवृत्ति परमाण. 
यति-तदानीमिति। तंत्समथयितुः श्षुतिभवतारयति-_आनन्दभुमिति । तदानी 
स्वरूपानन्द एव।भिव्यज्यते मांयाकल्पिंतस्य स'सारस्योपस'हतत्वात, “ат सोस्य 
mii 


nines aT up, 5. 
2— Mandikya up, 6. 
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М 9 

तदा संपन्नो af! катбӣ 1 न चात्रात्मस्वर्पःया भिव्यक्तत्वान्मोक्षप्रसड़ 
इति чтеца; अज्ञानस्यापि विद्यमानत्वात्‌ д झातन्वशब्दो$त्राविद्यावत्तिस afea- 
चतम्पश्वल्पपरः । उत्तरकालीनतुलातुमवपरामशसंप्रि शयति. सम पर 


E EC -जसुखमहमस्वाप्सम्‌ . 
इत्यादि त समज्ञयज्ञासव्यप्व्यज्ञानयोरमेदः : ददव्यो dues 


--अनयोरिति। (в): 
Trans.—The non-difference be 
sd era else Понг. Раў ०0४३७ ४ 
fana : Я ‘Subtle. modifications 
of ajnana, illuminated. by Consciousness, as it, is 
stated in the Sruti : ‘Prajna with the iaternal vision 
is the enjoyer of ‘bliss’, a]so- as. it. is evident БЕСТЕ 
waking experience: “І. slept quietly. and knew 
nothing’.. There.is. по: distinction; between these. 
two-as between a forest and. the trees. or between. 
a reservoir and the water drops. There is no 
distinction between Isvyara and Руа)ла, conditioned 
by these two (ajüànas) as. there із no. difference 
between the spaces, limited by forest and_ trees. or. 
the spaces, reflected in the reservoir and the water А 
drops, as it is stated in the Sruti: ‘He is the lord 
of all’ etc. (8) Е 
Comm.— At the time of deep sleep, when the indi- 
vidual (also the Jívara) is in contact with the 
causal body, he enjoys extreme happiness, for 


which this is known as áaandam зу: ko$2. Though 
there is the absence of ihe internal organ and: its 


modifications at that stage, which are necessary 
for the perception of such things, still there is no 
difficulty in enjoying happiness, as it is enjoyed 
through the help of the modifications of ajzàna, 
illuminated by consciousness. (8) 


tween the Samasti . 


1— Chàndogya up, 5, 8, 1. 
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_ वनवृक्षतंदवच्छि्नाकाशयो जलाशयजलतदगतप्रतिविम्वाकाश- 
ताकाशवदनयो रज्ञानतदुप हितचेतन्धयो राधार मृत यदुप हित! 
аяға’ चतुर्थ मन्यन्ते? Eure । इदमेव 
हितचेतन्याभ्यां तसायःपिण्डददविदिक्त सन्महा- 


AAA 
पोर्वारूघारमुतातुपहि' 
aaa’ аа रीयमित्युच्यते 
तुरीय' शुद्धचेतन्यमज्ञाना दितदुप 
वाक्यस्य वाच्य विविक्तं सक्ष्यमति चोच्यते । ।९ = А 

व्या7रूय7--भज्ञानयोसदवच्छिभचतन्ययोराधारभुत यदनुपहित' 
तुरीयचेतन्य' तलक्षपति-_वनवृक्ेत्यादि | प्रानेश्वरयोश्रोपा विक्वतत्वात्तू रीयशुड- 
चेतन्याद्‌ यथार्थतो$मेदः, तस्मिन्नेव सवषां बेदान्तानां तात्पर्यावगमात्‌ | 
उपाधिमेदाजोवानां जीवेश्वरयोश्च भिन्नत्वेन प्रतीयमानत्वेऽपिं वस्तुतो भेदाभावात्‌। 
तथा चाभिशुक्तो क्तिः-_ˆ ns 
“आत्मा ह्याकाशवजीवेघटाकाशरिवोदितः । 
घटा दिमिश्च स चाते्जीतावेत न्निदशनम्‌ 1” 
न चास्मिन्‌ ч कस्यचिदपि दुःखित्वे सुखित्वे वा अपरस्यापि तथात्वप्रसङ्गः, उपाधि- 
भेदादपि प्रतिकर्मव्यवस्थोपपत्त : | तथा चोक्तं वेदान्तस प्रदायविद्‌ भिरा चार्ये:--3 
व्यथेक feng, घटाकाशे रजोधूमादिमिय्‌ ते । 
न सर्वे स प्रयुज्यन्ते तदूवजीवाः सुखादिभिः? ॥ 
इति | अस्यत яичка शुद्धतुरोयचेतन्यस्य महावाक्येन SAA वाच्यत्वं च 
प्रतिपादयति--इदमेवेति । | ९] 

Trans.— The unconditioned consciousness, which 
forms the ground of both the а/лапа and the 
consciousness, . conditioned by it, just like the 
unconditioned space, which forms the ground of 
the reservoir, water and the space reflected in 
them, as well as of the forest, trees and the space 
limited by them, is said to be the Fourth, as it is 
stated in the Sruti: ‘They think it as auspicious, 
non-dual and the Fourth’. This very Fourth, the 
pure consciousness, not distinguished from а/папа 
1—Mandükya up, 7. 
2—Mandikya Karika, 3,3. 
3—Mindukya Karika, 3, 5. 
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like a lump of blazing iron, 
(суа) by the. great 5४491 
when distinguished is said (६ 
The consciousness, which 
of both of them is known as Tur 
This is the Nirguga Brahman 
Brahman of t Advaita vedānta 
essence of Pure consciousness, When it js taken 
together with Jsvara and Jiva it becomes the 
direct meaning of the great saying. "Th at "os 
art’, and when taken as distinct from them becomes 
the indicated meaning of it. (9) 
ATA --अस्याज्ञानस्यावरणविक्षेकनामकमस्ति mfg | आवरण- 
शक्तिस्तावेदहपोऽपि मेधोश्नेकयो जनायतनमा दित्यमण्ठलमवलो क मितृनयतपय पिघा - 
agaat यथाच्छादयनीव तथाज्ञान' परिच्छिल्नमप्पात्मानमपरिच्छिन्ममस सा रिण- 
मवलोकयितुबुद्विपिघायकतयाच्छादयतीव ате सामर्थ्य स्‌? wen} 
'घनच्छुन्नडश्धिनच्छन्नमक यथा मन्यते fur चा तिमूढुः | 
तथा बद्धवदूभाति यो qeu]: स नियोपलब्धिस्वर्योऽहमात्मा? इति ॥ 
अतयेवाव्ररणशक्ल्यावच्दिञस्यात्मनः कत्त_त्नमोत्कृत्वसुष्षदु:बमोहात्मकतुच्टससार- 
भावनापि सम्माव्यते यथा स्वाज्ञानाबृतायां रज्ज्वां सपत्वसम्मावना | 
विक्षेपशक्तिस्तु यथा रज्ज्वज्ञान' स्वावृतरजो स्वंशक्त UT सर्पादिकमुदूभाव- 
यत्मेवमज्ञानसपि स्वावृतात्मनि विभ्ेपशक्तघाकाशा दिप्रेयचा दिमुंदूमावयति aren 
सामथ्यंम्‌ तदुक्त 4-2 
“विश्षेषशक्तिलिङ्गा विश्नह्माण्डान्त' जगतसृजेत? इति। १०] 
TOR A (205: Grp с 
व्य7रूय7--अद्वे तवेदान्तप्रतिपादित' विवत्त ата समर्थधितु विवत्त - 
कारणस्याज्ञानस्य शक्तिद्रयमत्त्व॑ प्रतिष्ठापयति--अस्याज्ञानस्येति | यच्छक्तिसा- 
m n दयस्वरूपमावृणोति सावरणशक्तिः | यद्यपि 
विव्येनाज्ञानमात्मन: संच्चिदानन्दानन्ताद्यस्वर्पमावृणो ति सावर ч 
सावयवस्य परिष्टिन्स्याज्ञानस्य निरवयवापरिच्छिन्ञात्मस्वरूपावरणे सामथ्य 


l—Hastamalaka Stotra, 10. 
2— Vàkyasudha, 13. 


forms the ground 
?уа or the Fourth. 
or the unqualified 
, which is of the 
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नास्ति, तथापि प्रतीयमानत्वेन तदपि स्वो क्रियते, यथार्थतस्तु TACT ARR, 
प्रनिपादयति--अवदलोकयितूबुद्धिपिधायकतया इति। आवरणशक्तिरेव ; 
स्वरूपमावृणो ति 1 विद्षेपशक्तिसत्रा निव चनीयमर्थान्तरमुदूमावयति । SIR. 
शक्तयतवच्छि्नस्यात्मन: ee त्वादिविक्ेपा न सम्भवन्ति इति प्रतिपादयति. 
अनयेवाव रणशक्त येति 1 [१०] 

Trans— This ајядиа has two powers named avarang 
(concealing) and viksepa (projecting). Regarding 
the concealing power (it is said), as the smal] 
cloud, obscuring the sight of the observer, Seems 
to conceal the face of the sun, extending various 
yojanas, so also this ајлапа, though itself limited, 
_ obscuring the intellect of the observers, seems 
to conceal the self, which is unlimited and not 
subject to the samsara (world). ‘Thus is its power. 
So it is said: ‘As a fool, whose sight is obstruc- 
ted by the cloud, thinks that the sun, concealed 
by the cloud is lightless, so this self appears as if 
imprisioned to an ignorant, where as, that very 
self is of the nature of eternal experience, signified 
the congnition ‘I am’, 

The false feeling of the ‘empirical world, 
characterised by agency, enjoyment, pleasure, 
pain and delusion is possible in the self, which 
is conditioned by this concealing power, as 
serpent-hood is possible in the rope, concealed by 
Ив ajnàna. Thus is projecting power :—As the 
ajrana pertaining to the rope gives rise to the 
serpent in the rope, concealed by it, so also ajzàna 
by its projecting power gives rise to the world, 
beginning with 3८६४७, in the self, concealed by it. 
Such is its power. It is said: “Тһе projecting 
power creates the world, beginning with the 
subtle body to tbe universe.’ (10) í 
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Comm.—In this Passage the writer describes the 
two aspects of ajitina viz Ауағапа and viksepe. (10: 
249754 - शक्तिदयवदज्ञानोपहितः घेतन्य' स्वप्रधानतया निनित 
स्रोपाधिप्रधानतयोपादान' च अवति । यथा रूता तम्तृकार्य प्रति Esaa 
А 5 incur 
निमित्त स्वशरीरप्रधानतयोपादान' च भवति | १२) 


carea _ वेदान्तेषु विवत्त वादस्य स्वीकृतत्वात्तदवादे च जरो 
ब्रह्मविवत्त сата तन्यस्यो पादानतां निमित्ततां ә प्रतिपादय ति-- nfz- 
ज्ञानोपहितमित्यादि । स्वतो Rayn निगु णस्य कारणत्वातुपपक्त राहू-_- 
शक्तिद्वयवर्दिति | उपादानत्वे ततूकायस्य जडत्वात्‌ कायकारणयोश्चा ат 
ब्रह्मणोऽपि जडत्वापत्तिः स्यादिति कथयति-स्वोपा घिप्रधानतयोपा दानमिति ¦ 
्रह्मोपाधेरविद्याया उपादानत्वे बरहमप्युपा दानत्दमुपच्यते । इृष्टान्तमाह-- यथा 
हृतेति । अन्येषु प्रपञ्चस्य सत्यत्वस्वीकारात्‌, भिथ्यात्वस्वीकारेऽपि शुन्यकारण- 
कत्वस्वीकारात्‌, अथवा दिज्ञानकारणकत्वस्दीका रात- तेभ्योऽयं मतवादो 
faga | तथा चोक्तमभियुक्तेः-_? 

'आरम्भवादः कणमक्षपक्षः स घातवादस्तु भदन्तपक्षः । 
सांस्यादिवादः परिणामवादो वेदान्तवादस्तु दिदत्त वादः ॥ 

ननु प्रधानपरमाण्वा दिभिः सृष्टिप्रक्रियाया: सिद्धत्वाद्‌ विवर्तत वादरवीकारे 
कल्पनागौरव' स्यादिति चेत्‌ । उच्यते प्रधाना दिसमर्थकमतानां दुक्त 
сата वेदविमुद्धत्वाच्च प्रत्यास्यातत्वेन न तान्यादरणीयानि। तथा हि प्रधान' न 
जगत॒कारण तस्याचेतनतवेन रचनानुपपत्तेः। न च क्षोरवच्चेतमिति वाच्यम्‌, 
चेतना घिष्टितत्वेन वत्सवृद्धयथ क्षीरे चेष्टाया somes नाचेतने प्रधाने तद्‌ шай: 
नापि पुरुषा विष्टानात्‌ प्रधाने चेष्टोपपद्यत इति वाच्यम्‌, ुस्वत्योदासोनत्वात्‌ 
प्रधानस्याचेतनत्वाचच परस्परवार्त्तानभिज्नयो रिव न तयोः सम्बन्धः प्रदत्त कप्रदत्त - 
मानलक्षण: प्रसज्यते | तस्मात्‌ प्रधानवादेन न सृघ्प्रिक्रियाया गताथता । 

नाप्यणुवादे gfemfmaraT: सिद्धत्वर्मात атаң | परमाणूनां परस्पर' 
संयोगानुपवत्ते: द्वयणुकत्र्यणुकादिक्रमेण सव स्य जगतः gies सभवति। तथा 
हि हयोः परमाप्वो मेध्ये यः संयोगः स किं व्याप्यवृत्तिरथवाव्याप्यवृत्तिरिति 
sea: | सयोगस्याव्याप्यवृत्तित्वे परमाणूतां सादयवत्व त्यात । «паца ҹ 
баса’ न स'भवेत्‌ । स योगस्य व्याप्यवृत्तित्वे सास ae 
परमाणोरपरस्मिन्‌ परमाणौ निरवयवे स युक्तत्वादुपचयानुपपत्त रणुमात्रत्वप्रसज़: । 
तस्मात्‌ ज्यणुका दिक्रमेण जगत्‌ सृष्टिरपि न संभवति | 


‘Samksepa Sariraka,2,68.. Sariraka, 2, 63. 


m 
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सौगतसम्मतस'घातवादेनापि सृष्टेगताथता न | өзе feat पृथिव्या दि- 
परमाणूनां रुपवेदना विज्ञानस ज्ञास स्कौ रस ज्ञकानां स्कन्धानां चाचेतनंत्वात्‌ 
समुदायानुपपत्तिः | चित्तामिव्यक्तेः समुदायाधीनत्वात्‌, कस्यचित्‌ चेतनयाभ्यस्य 
здае: प्रशासितुर्वा स्थिरस्य स हन्तुरमावात् सहुदायसिद्िः | आालयविज्ञान- 
सहितानामेतेषां सर्वेषां क्षणिकत्वाम्युपगमे स॑घातपू्क्षणे विद्यमानत्वेऽपि 
स घातोत्प्तक्षो विनष्त्वान्न स घातोत्पत्तिः संभवति । एवं सवथाप्पनादर- 
णीयोऽय सौगतः समय इत्यल' प्रपन्चितेन । 

fgg मायामिः पुरुलूप ईयत’ 'तस्माद्‌ वा एतस्मादात्मन आकाशः 
адау? इत्यादयः श्रुतयोऽपि ब्रह्मविवर्त वादे प्रमाणस्‌ । नाप्यत्र ब्रह्मपरिणास- 
दाद: प्रतिपाद्यत इति वाच्यम्‌, «тӘ तस्यानित्यता स्यात्‌ | मायाशव्द- 
мате विवत्त वादस्येव प्रामाणिकत्व मिति सवमुपपन्नम्‌ । [११] 


Trans.—The consciousness, with these two 
powers, conditioned by ajrana is the efficient cause 
in itself, and in reference mainly .to its adjunct, 
is the material cause, as the spider becomes the 
efficient cause of the effect web, in reference 
mainly to itself and the material cause, in reference 
mainly to its body. (11) 

Comm.—Here the writer refers to the vedantic 
doctrine of causality. According 10 Advaita 
vedanta Brahman is both ‘the efficient and material 
cause of the word. The doctrine of causation, 
accepted by Advaita vedanta, is known as vivarta 
vada or the doctrine of apparent transformation, 
according to which the Brahman appears as the 
: phenomenal world through avidya, as the rope 
appears like the serpent. The Brahman, in asso- 
ciation with /90у0 or cosmic ијћапа, creates the 
world, ior which it is the efficient cause ог. пітійа 
karana. It being the substratum of the appearance 


J—Rgveda, 6, 47, 18. 
2 — Taittiriya up, 2,1,1. 
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js also the material cause, by 


by the effect as the tr 
apparent. 


Sadananda, followin 


tit is never affected 


ansformation is only 


18 vivarana, refutes the 
charge that if the materia] cause of the world is 


consciousness then its effect will also ‘be conscious, 
He says that Brahman is said to be the material 
cause of the World in reference to its adjunct 
avidya, but in itself it ін the efficient cause only, 
This is explained in the text With the lucid 
example of the spider, which is both the efficient 
and the material cause of its net. The world of 
manifold phenomena is the modification of avidya 
(avidyaparindma) and the appearance of cons- 
ciousness (caitanyavivarta) Vedanta Paribhasa 
defines Paripima as that in which the effect has 
the same grade of existence as that of the cause 
and vivarta is that in which the 
of the two are dissimilar. 1 (11) 
210127 - तमःश्रधान विक्षेपशक्तिमदज्ञानोपहितदेतन्यादाकाश आकाशादू 
वायुर्वायो रझिरमे रापोऽदूभ्यः पृथिवी चोत्पद्यते 'तस्माद्‌ वा एतस्मादात्मन 
आकाशः सम्मूत' इत्याविश्वतेः Ag जाब्याधिक्य--वशनात्तम:प्राघान्य' 
ततृकारणस्य । аата सत्त्वरजस्तमांसि कारणगुणप्रन्रमेण तेप्वाकाशा чега । 
एतान्येव queria तन्मात्राण्यपः्चीकृतानि चोच्यन्ते । एतेभ्यः सुक्षमशरीराणि . 
स्पूलभृतानि चोतपद्यन्ते ॥ [१२] 
व्यारव्य7-- सृटिक्रम' प्रदशयन्‌ TARTRATE TTT दर्शयति-- 
तमःप्रधानेति । आकाशादीनां जडत्वात्तमोगुणप्रधानाज्ञानावच्छिरःचे तन्यात्त षामु- 
सत्तिः। एतेबामेव तन्मात्राणां स्थूलसुक्मशरीरकारणत्वेना सिलस्थूलसुच्मप्रपर्चो- 
Wit प्राथम्यात्‌ प्रथमत एव तेषां निर्देशः । ӛзені ब्रह्मणो निलिसपत्वात्‌ न 
तस्य कारणत्वम्‌ | “मयाध्यक्षेण प्रकृति: सूयते सचराचरम्‌ इति स्मृतेश्च 15 [१२] 
l-VedintaPanbhás, P. 34. 
2—Taittiriya up, 2, 1, t. 
3—Bhagavadgītā, 9, 10. 
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Trans.—From the consciousness, conditioneg 
by айлапа with the projecting power, in which 
famas predominates comes into ea ükafg ; 
from akasa air, from air fire; irom fire Water ; 
from water earth, as it is stated in the Sru!i. ‘From 
this self akasa came into existence’ etc. The 
excess of inertness being seen іп them in their 
cause tamas predominates Then, sativa, rojas 
and famas appear in these akasa and the rest 
according to the qualities of their causes. These 
are the subtle elements, termed as non-quintupli- 
cated fanmütras. From these spring into existence 
the subtle bodies and the gross elements. (12) 


Comm.— Here the writer describes the creation 


ofthe subtle elements known as the tanmafras. 
He follows the Taittiriya Upanisad in this respect 
and says that from the consciousness, which is 
conditioned by ajfana, comes into existence Akasa. 
Then the other four elements follow the previous 
‘ones in due order of succession. These subtle 
elements when exist separately are known as non- 
quintuplicated elements, Here it is. to be noted 
that these created elements are only the vivarta 
of consciousness, but these are the modification of 
avidyz. These five non-quintuplicated elements. 
are the material causes of the subtle bodies and 
the subtle universe.. The mahabhitas or the gross 
elements are the effects of the subtle elements, 
which come into being through the process of 
quintuplication or Pafictkarana. The only difference 
is that the subtle elements in contrast to the gross 
elements are not perceptible by the senses. (12) 
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Jof 7] — सुक्मशरीराणि agamana लिङ्गरीराणि | अवघरास्त 
шағыла шыт 
श्रोश्रत्वकचक्षुजिद्वाप्लाणार्यानि ! एतान्याक्षाशादीनां атаеы ne 
पृथक पृथक FTI । बुद्धिर्नाम नि&यात्मिकान्त:करणवत्ति: DA 
ата सद्गल्पविङल्पा स्मिकान्तःकरणबृत्तिः пасе लाक 
ашыта сенен dui वालक 
त्वादसारिविकांशकायत्वस्‌। इयं बुद्धिप्नानिक्धिगे: सहिता 


& ` करत त्वमोक्त विज्ञानमयकोशो 
भवति । अय ы EM त्वसुलित्वदु:दित्वाद्यमिनातत्वनेहलोकपरलोकगामर 
व्यावहारिको जीव жарай: मनस्तु ज्ञानेन्द्रिय: सहितः सत्मनोमयक्ोशो 


aaf | «бат वाकपाणियादपायूपस्थास्यानि। एतानि पुनराकाशादीनां 
रजोंग्शेम्यो व्यस्तेभ्यः पथकः पृथक ऋमेणोत्पथत्ते। वायवः प्राणापानव्यानो- 
दानसमानाः। प्राणो नाम प्रागतशनशाज्ञाशाप्रस्थानव्ी । अपानो 
नामावागसदनबान्‌ पास्वादिस्थानव्ती । व्यानो नाम विघ्वगगमदवान- 

` 'लिलशरीरवर्ती । उदानो नाम कण्ठस्थानीय अध्व गमनवानुस््रमणवायुः | समानो 
नाम शरीरमध्यगता शितपीताच्नादिसमीकरणकरः | केचित्‌, ятан ас. 
धनञ्जयास्पाः TSH वाथवः सन्तीति बदन्ति। तत्र नाग उद्गीरणक्षरः। 
कुम डस्सीलनकरः | BU क्षुत्करः । देवदत्तो FANTU | धनञ्जयः पोषण- 
करः | एतेषां प्राणादिप्वन्तर्सावात प्राणादयः पञ्चच देति केचित्‌ ॥ एतत्‌प्राणादि- 
पश्चकमाकाशादिगतरजोंड्श भ्यो fafater сега g प्राणादिपक्षक' 
«аач: सहित' सत्‌ प्राणमयकोशो भवति । अस्य क्रियात्मकत्वेन «Әкелі 
нді एतेषु कोशेषु मध्ये विज्ञानमयो ज्ञानशत्तिसान्‌। कर्त eT । मनोजय 
इच्छाशक्तिमान्‌ करण्यः । प्राणमयः क्रियाशक्तिसान्‌ कार्यरूपः | योय्यत्वादेव - 
Wear विभाग इति बणयस्ति | एततूकोशत्रय' मिलितः सत्‌ सुदमशरीरसित्यु- 
च्यते | [१३] 


ग्यारूया--सुक्ष्शरीरोप्तत्ति दशयन्‌ तस्य सप्तादशांव्यवत्वमाहसूत्म 
शरीराणी'ति | अवयवा न्रिर्दिशति-- अवयवा रित्व'ति । ज्ञानेद्धियेषु कस्य कस्मात्‌ 
कारणादुत्पत्तिरिति कथयति--एतान्याकाशादीनामि'ति । आकाशरय सात्ति- 
कांशाच्छ्रोत्रस्‌, वायोः सात्विकांशात्‌ त्वक्‌, तेजसः सा त्त्िकांशाचक्ष: V जलस्य 
'सात्त्विकांशाद्रसना, पृथिव्याः सात्त्विकांशाद्‌ घ्राणम्‌ इति ऋमेण agafa. 
रिति भावः । अन्तःकरणवृत्तीनां कायभेदादूभिन्नत ज्ञकत्व आण sw, तेषां लक्षणानि 
कथयति--दुद्िर्नामेति । निश्चया त्मिकान्तःकरणवृत्तिवु द्धिः, सङ्कल्पा त्मिका 
वृत्तिमनः, स्मरथात्मिका दृत्तिश्रित्तम्‌, गर्वात्मिका दृत्तिरहक्कार इति mM- 
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भेदादेकरयेवान्तःकरणस्य सिन्नत्बोपपत्तिः | mt कली विचिकित्सा 
agrat धृतिरधृतिह्लींपॉर्मीरित्येतत्‌सचं सतन इत्यादि Serum f. 
रवि तस्मिन्‌ प्रमाण 1 अन्तःकरणस्य सात्तविकांशेन्यो quen उत्पति दशयति 
__एतेबासि'ति । एतेषामिति बुद्धयादीनामन्तःकरणवृत्तीना मित्यथः । एतेन 
saadat भौ तिकत्वः प्रख्यापितम्‌, सास्यां दिपक्षतो वेदान्तस्य भेदः प्रद Тан । 
ज्ञानिन्द्रिससहिता बुद्धिर्दिज्ञानसथकोश इति ध्यपदिश्यति । अन्तःकरजावच्छिभ- 
चेतन्यस्य जीवत्व' दर्शाति--अयमि!ति । वस्तुतश्च तन्य कत्त _त्वा दिरहितमपि 
gafan सत स्वर्गादिलोकान्तरगामी जीव इति लोकव्यवहारमाग 
अवति | ज्ञानेन्दरियसहितस्य मनसो मनोमयकोशत्वमुच्यते--मनरित्वति। कर्मे- 
न्द्रियाणि तेषामुत्पत्ति च निर्दिशति--कर्मेन्द्रियाणी ति । एतेषां क्रियात्मकत्वादू 
तेभ्यः रजोऽशग्रधानेस्य उत्पत्तिः i इन्द्रियाणीति शब्देन атте न्द्रियोप्युच्यन्ते 
न तु स्थूलरूपाणि, तेषां सुह्रमभृतकायत्वात्‌ सुक्ष्मशरीरप्रतिष्टत्वाच । अन्यथा 
चोत्कान्तिसमये सूक्षशरीरेण सह तेषां गमनानुपपत्त: | यथाकथम्बिदूगसनोपपत्ता- 
वप्पुत्कान्तिसमये प्रत्यक्षेण तेषामुपलब्धिः प्रसज्येत | TT निरूपयति атаа 
इति | नागङर्मादीनां प्राणादिष्वन्तर्माव इति दशयितु' sagaer विवृणोति 
— ан । एतद्वायुपत्चकस्याकाशा दिगतरजोंऽशकायत्व' दशयति-- 
एततप्राणादीति | आकाशा दिपःचभूतकायत्वात्ते षां न केवल वादुरूपत्वभिति 
ata: तेषां ener चेन्द्रियादीनामिव बोध्यम्‌ । प्राणादिपःचक'ः कर्भेस्विययुक्त 
सत्‌ प्राणमयकोश इति व्यपदिश्यते । wang विज्ञानमयमनोमयप्राणमयानां 
यथाक्रम" ज्ञनेच्छा क्रियाशक्तिमत्वेन कत्तं करणक्रियारूपत्व' प्रदशयति-- 
एतेष्विति | एमत्कोशत्रयस्य सूच्मशरीरत्व' प्रतिपादयति ~ एतदिति | [१३] 


Trans—The subtle bodies, having seventeen 
components are known as liiga $arzros. The 
components are the five sense organs, budhi, manas 
the five organs of action and the five vital airs. 
The sense organs are ear, skin, eye, tongue and 
nose. These come out of the sattva aspects of 
akasa etc. separately in due order. Budhi is the 
determining mode of the internal organ ; manas 
is the mode of the internal organ, characterised 
Бу volition and doubt; citta and ahankara are 


1—Brhadaranyaka up, 1, 5, 3. 
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included in them (сіла is the bu 
sions, Which acts in the form 
ahankarais the feeling of egois 
jnto existence out of the satty 
elements like ८४० etc, mingled together. They 
are the effects of the sorry aspects, 

of the nature of illumination, This 
together with the sense organs 
yijnana’ (the rendering of this 
self-consciousness is doubtful) or 
This is termed as the empirical s 
migrates from this world to the other world as it 
is with the egoism of agent, enjoyer, happy and 
miserable. The manas with the sense organs 
forms the mental sheath or ‘manomaya kocia’ 
(Hiriyanna’s rendering as the sheath of concious- 
ness 15 doubtful). The organs of action are the 
organ of speech, hand, foot, the anus and the 
generating organ. These are created respectively 
and differently out of the rajas aspects of the 
elements like 05054 etc. taken individually. The 
vital airs are Prana, арбпа, ууйпа, udàna and 
Samana. Prana is that which goes forward, 
residing in the tip of the nose. Арйпта is that 
which goes downward, residing in the places like 
anus etc. Vyàna is that which goes in all the direc- 
tions and pervades the whole body. Udana is the 
departing breath, which goes upwards residing 
in the throat. ‘Samana is that which resides in 


the body and assimilates what is eaten or Pru 
Some others say that other vital airs are 


named naga, kürma, krkala, devadatta eed 
dhanaiijaya. Amongst these, naga causes eructation ; 


ndle of impres- 
of memory and 
m). These come 
a aspects of the 


38 they are 
budhi, taken 
makes ‘sheath of 
by Hiriyanna as 
‘vijia@namaya koa’. 
elf or ја, which 
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kürma causes the opening of the eyes; krkalg 
causes yawning ; and dhananjaya nurtures. Some 
are of opinion that these being included in Praig 
etc, there are only five vital airs” like Prana and 
others. This group of five airs, consisting prang 
etc. comes into existence out of rajas aspects of 
akasa and others, mixed together. This group of 
five, led by pràga, with the organs of action jg 
termed as the ‘vital sheath’ or the “‘prazamayakosq’, 
This being characterised by .action, is the effect 
of the rajas aspect. Amongst these sheaths, the 
vijnanamaya, endowed with the cognitive power 
is like the agent, the manomaya, endowed with 
the volitional power is like the instrument and 
the pranamaya, endowed with the power of activity 
is like the action (contrast with :Нігіуаппа?ѕ render- 
ing.as self-consciousness and energy). They say 
that this division is,due to their capability. These 
three sheaths, [combined together are termed as 
the subtle body. (13) 

‘Comm.—The subtle body consists of «seventeen 
limbs. These are the five senses, intellect (budhi) 
mind (mans), the five organs of action and the 
five vital airs. Jt is to be:borne in mind that, in 
contrast to sankhya system of philosophy, the 
vedantins maintain that the,ten senses as well as 
the internal organ are the effects of the material 
elements, which is more akin to the doctrine of 
the Nyaya-vaisesika. But іп the sankhya system 
of philosophy their origin is traced back to the 
ahankara or egoism. - 


Here ‘the writer differentiates intellect and 
mind by saying that the former is the determining 


VEDANTASAA 83 
function of the antahkarana 
s the function, characterise 
goupe, But unite Conceptions of the other 
D OF dessins in Advaita vedanta they are 
traced tp one internalorgan, The senses and the 
interna: organ are derived from the satya portions 
of the elements as their nature is illumination 
(ртакаѕа). Тһе buddhi, which is discurvise by 
nature, accompanied with the senses is teme 
as the ‘intellectual sheath’ or vijfiianamaya kosa 
The consciousness, qualified with this buddhi or 
intellect is known ав jiva or the individual The 
mind forms the mental sheath with the five senses 
The five organs of action, which only here signify 
their subtle forms, are products of the rajas 
portions of the elements, as there activity prevails 
The five vital forces like Prana, арапа etc. 
are the products of the rajas portions of the five 
subtle elements. Неге the word vàyu is not to Бе 
understood as fair. ‘They are only named as “һе 
five airs’ (paficavayavah) in the secondary sense, 
but they are not really the products of air, as their 
origin is traced back to all the five elements. So 
they are nothing more than the different functions 
of the one vital force ‘Prana’, The organs of 
action, with the five ‘vital forces’ or ‘vital airs’ 
form the Prünpmaya  koía or the vital sheath. 
These three sheaths viz-vünanamaya, manomaya 
and pranamaya form the subtle body. This 
manifests in the dreaming state. The conscious- 
hess, conditioned by the individual subtle body 
is named as faijasa and the consciousness, condi- 
tioned by the totality of of the subtle universe 


where as the latter 
d by volition and 
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Hiranyagarbha, which are Teally 
consciousness, though 
two kinds of limiting 


is known as 
one and the same 
manifesting through 
adjuncts. (13-14) 


ay] — жатаат ане анат वनबज्वत्ाशयवरू- 


ат समष्टिरनेकब्रुद्धिविषयतया 2645545 y sss way ШЫБЫНЫ 
पहित' चेतन्यं सूत्रात्मा, हिरिण्यगभः, रागु ते सबं त्रामुत्यूतत्वा रज्ञानेच्छा- 
क्रियाशक्तिमदुपहितत्वाच्च | अस्येषा TATA: स्यूल्प्रपळ्चापक्षषा सुत्सरशात्‌ 
हि तड या बिक етті; जाग्रदूवासनामयत्वातूस्वप्नोश्त एव स्थूल 
प्रपञ्चलयस्थानमिति चोच्यते । एतदूर्पष्ट्य्‌पहित' चेतन्य तेजसो wafa 
तेजोमयान्त:करणो पहितत्वात्‌ | अस्यापोय' व्यष्टिः स्यूलशरी रापेक्षया सुक्ष्मत्वा दिति 
हेतोरेव FATT विज्ञानमया दिकोशत्रय' Css स्वप्नोऽत एव 
सूलशरीरलयस्यानमिति चोच्यते । एतौ सूत्रात्मतेजसो तदानी भनोवृत्तिमिः 
सुह्मविषयाननुमवतः 'प्रविविक्तमुक तेजस इत्यादिश्रुतेः | अत्रापि anafea- 
््योसतदुपहितसूत्रत्मतेजसयो व नवृक्षवत्तदवच्छिन्लाका शव जलाशयजलवत्तद्‌गत- 
प्रतिबिम्बाकाशवच्चाभिद: | एवं सुक्ष्मशरी रोत्पत्ति: । | १४] 

व्यारूय7-_पुत्रात्मतेजसयोलक्षण аа, तथोरुपाध्योः mafe- 
регі: सुक्मशरीरयोलक्षणं तावदाह--अत्रापीति 1 सवप्राणिनां यावन्ति 
सुक्मशरीराणि `तेषां समरित्व' бла चेकवुद्िगम्यत्वादनेकबुद्धिगस्यत्वाच्च 
भवति । यथा «їчї वृक्षाणामेकबुद्धिगम्यत्वात्‌ वनमिति व्यपदेशः, अनेकबुद्धि- 
ग्यत्वाच वृक्षा इति व्यपदेशस्तथात्रापि aae पहितचेतन्यस्य सूत्रात्मादि- 
स'ज्ञकत्बमाह-“-एतत्‌समधष्ठ्यू पहितमिति ।  हेतुमव तारयति-- सवे त्रानुस्यूत- 
त्वादिति । इयं समश्रितदुपाध्यव च्छिन्नचेतः्यस्य सूदमशरोरमुच्यते । विराडू- 
पावच्छेदकस्थूलप्रपळ्चापेक्षपा सुच्ष्मत्वात स्थूलप्रपञ्चलयस्थानमिति चोच्यते । 
апсат पहितजीवचेतन्यस्य तेजसत्व॑ प्रतिपादयति एतदूव्यष्ट्यू पहितमितति | 
सुत्रात्मतेजसयोरन्त:करणवृत्तिभिः स्वप्नका लप्राससुक्ष्मविषयाभुभव दर्शयति--- 
एताविति । माष्ड्क्यभू ति प्रमाणयति--प्रविविक्तमुगिति । aafe- 
स्तदुपहितसूत्रात्मतेजसयोश्रे कत्व॑प्रतिपादयति--अत्रापोति । एकबुद्धयनेकबुद्धि- 
विषयतया समध्िव्यष्ठ्य्‌पाध्योमेंदेऽपि न यथा तयो: पारमार्थिकभेदो$स्ति तथा 
तदुपहितचेतन्ययोनं यथार्थतो भेद इति भावः। аата ч हरति — 
एवमिति। [१४] 


1—Mandükya up, 3. 
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Trans —Here also ай t 
objects of one cognition lik 
are designated'^as 'Samasti a 
many cognitions distribu 
water drops are termed as vast. Th treg or 

sas с б ves € conscious- 

ness, conditioned by .this aggregate is termed 
satratman, hiranyagarbha and Prana, being arene 
nent in all and Being conditioned by "S hee 
possess the cognitive, volitional аці active 
(vital) powers. | This samast, belonging to it, is, 
termed as subtle body, being subtler than the ‘gross 
universe, which is the combination of the three 
sheaths and also as the dreaming state, 
replete with the vasanas 
waking state; so it is said to be the place, of. 
dissolution of the gross universe. The consciousness 
conditioned by this vyasti (indiyidual) is termed as 
Taijasa, it being conditioned by the internal organ,. 
in which fejas (fire) predominates. . This yyasti, 
belonging to it is termed as the subtle body, being: 
subtler than the gross body, which is the combina-, 
tion'of the three sheaths like vijuznamaya etc. and 
also dreaming “state, being pervaded by the 
impressions of waking state. So it is Said to be. 
the place of dissolution of thé gross body. These 
Sutrütman and Taijasü, at that stage, enjoy the 
subtle objects'with the help of ae modifications. 
of manas, as it is stated ^in the Sruti: 'Taijasa is 
the enjoyer of the subtle’ etc. Here also there is, 
no distinction between the samasti and vyasti, 
and between the sutratman and Taijasa, condi-. 
tioned by them, as in the’ case of forest and the 
tree and the akasa reflected in them. Thus із the 
creation ‘of: subtle body. (14) 


he subtle bodies, 
€ a forest or a reservoir 
nd being the objects of 
tively like the tre 


ав the 


being 
(impressions) . of: the 
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AMA तु पचीकृतानि । पश्चीकरणं aratat aqy. 
स्वेकक॑ द्विधा समं faasa तेषु दशसु भागेषु प्राथमिकान्‌ पडचभागान्‌ प्रत्यक्ष 
r1 с 
चतुर्धा समं विभज्य तेषां चतुर्णा भागानां абата атпа 
भागान्तरेषु संयोजनम्‌। तदुक्तम्‌? 
є द्विषा विधाय चेकेक' चतुर्धा प्रथमं पुनः । ` 
स्वस्वेतर ्विती धांशेर्योजनात्‌ асч पञ्च ते ! ॥ इति ॥ 
अस्याप्रामाण्यं नाशङ्कनीयं Азаа: पञ्चीकरणस्याप्युपलक्षणत्वात्‌ | 
i а 
पञ्चानां पठचात्मकत्वे समानेऽपि तेषु च “ANAT, तद्वादस्तद्बादः' इति 2 
न्यायेनाकाशादिव्यपदेशः सम्भवति | तदानीमाकाशे शJ्दोऽसिव्यञ्यते वायौ 
शब्दस्पर्शावभौ शब्दस्पशख्पाण्यप्यु शब्दस्पशख्परसाः पृथिय्यां शब्दरपशरूपरस- 
गन्धाश्च | [१५] 


carea gana निरूप्य तत्‌कार्य CIEN: 'निल्पपि- 
तुमुपक्रम्य प्राथम्यात्‌ पद्चीकरणप्रक्रियां तावदाह स्थूलभूतानी ति а hag! 
विवृणोत्ति पच्चोकरणमिति à आकाशाद्यपःच्चीकृतभुतानि यदा frat विभज्यन्ते 
तदा दशमागा भवन्ति। तेषु दशसु भागेषु सत्सु ята етә Taam 
पुनश्चतुर्धा विभज्य स्वसमानाधेपरित्यागेन चतुर्ण" mies भागान्तरेषु संयोजनेन 
чаті स्थूलभूतानि मवन्ति। तथा चात्राका रोऽ शः अपःचीकृताकाशो 
विद्यते, अयमेव पत्चीक्ृतस्थूलाकाश इति menda 0а" वाय्वादिषु |o अस्मिच्नयें 
सांप्रदायिकानामुक्ति प्रमाणयति द्विधा विधायेति. ननु पञ्चीकरणमिदमप्रामाणिक 
्ु्न्तरविरोधादिति चेत्‌ । उच्चते--ब्रिवृतकरणश्रुतेः पन्चोकरणस्थाप्यु- 
पलक्षणत्वात्‌ । .अन्यथाकाशपवनयो: श्ुतिसंमतयोरग्रहणात शुत्यन्तरव्याकोपः 
स्यात । छान्दोग्ये तेज:प्रभृतींनां त्रयाणां gfe: ‘ad जोऽसृजत' 3 इत्याद्या 
थथा आत्मन आकाश: आकाशाद्वायुः £ इति पःचभूतसृष्ट्या शाखान्तरप्रति- 
पादितया सह न विरुध्यते तथा चात्र त्रिवृतकरणपञ्चीकरणयोविरोधा भावः | 
वस्तुतस्तु ब्रह्मकमात्रमद्वितीयं प्रमाणयन्याः श्रत्या न सुषटिप्रक्रिया दिष्ववांन्तर- 


“ 


विषयेष्वादरातिशय: । अद्वितीय' ब्ह्ममान्न ‘ag नानास्ति किचन ? इति 5 


1—Paficadasi, 1, 27, 

2—Brahmasitra, 2, 4, 99. 

$—Chàndogya up, 6, 10, 3. 

4— Taittiriya up, 2, 1,1, : 
5—Вгћадагапуака up, 4, 4, 19, Katha up, 2,1,10. 


णामवतारणात्‌ 
: шоссе तथा च पारमार्थिकः ara 
प्रतिपादयदूमिः Чата на भिराचा येत्‌» afam तत्त्व 


‘a निरोधो न चोत्पत्तिः 
[3 . 
3 त्तिन at न च साधकः । 


с 
न भुभुक्षुन वे मुक्त इत्येषा परमाथता ॥? 
नवु पठचानामाका та पञ्चात्मकत्वे समाने कथन 


प्राधान्य' वत्तते amat हि व्यवहारो भव 
अभिष्यञ्यन्त इति कथयति तदानीनीति। एवं प 


Trans. But the gross elements are quintupli- 
cated. Quintuplication is dividing each of the 
five, beginning with akzíg into two equal parts; 
then dividing each of the first five halves of the 
ten halves into four Parts equally and then 
admixing the fourth Parts with the remaining 
halves with the exclusion of their Own kind. So 
it is said : *Dividing each into two, then dividing 
the first into four and then admixing with the 
second halves of those, which are different from 
it, they become the five-fold five. It should not 
be thought to be invalid, as the Sruti, advocating 
triplication is an indication of quintuplication also. 
Though each of the five consists of all the five 
elements alike, yet by the logic, ‘such designation 
is due to pre-dominance’, the designation of them : 
as akasa etc. is possible. At that time, sound 
manifests in @kasa; sound and touch in air; sound, 
touch and colour in fire; sound, touch, colour 
taste and odour in earth. (15) : 


1—Chandogya up, 6, 1, 4. 
?—Máàndükya Karika, 2, 32. 


1127—99 maga Өзі मुरभुवःस्वनहजनस्तपःसत्य- 
फित्वेतन्नामक्ानामुप्युपरि विश्रमानानामतलवितलयुदलरसातल्तलातलमहांतल. 
पातारूतामकानामधोऽधो दिद्यमानानाँ लोकांना WIDUSUI तदन्त तिचतु दिध. 

>लशरीराणां तदु्ितानामन्नपानादींना-ोत्पत्तिमञति। चठुदिंधशरोराजि तु 
जरायुजाण्ड्ोड्भिनस्वेदजाख्या नि | जरायुजानि जरायुभ्यो जातानि req 
पश्वादीनि । अण्डडान्यण्डेस्यो जातानि पक्षिपन्नपादीनि । उद्भिज्जानि 
भूमिमुद्निद्य जातानि कक्षवृक्षादीनि | स्वेदजानि स्ददेश्यो जातानि 
वूकामशकादीनि | [१६] 

291732071 — FAA T स्थूलप्रत*चोत्पत्ति दशयतिएतेन्य इति | 
езп सिचठर्विमरयूलशरीरांणामुत्पत्ति निर्दिशन सोदाहरणं तानि 
लक्षपति जरायुजानीति 1 यद्‌ аат अप्रयक्षाभ्यां वाय्दाकाशास्यां सह 
पुथिव्यादिभि ˆ रारम्परमाणस्य शरीरस्याप्रतक्षत्व' स्यादिति वदन्ति, aa, 


्रक्षाप्रत्यक्षावयववृत्तीनामर्वयविनामप्य्रतक्षत्वप्रसङ्गात्‌ । तस्मात्‌ सिद्धः 


тәте देहस्य | [१६] 

Trans.— From these quintuplicated elements 
come into existence the worlds known as bhüf, 
bhuyah, svah, mahah, janch, tapoh and satya, which 
areset up above in succession; the worlds that. 
are set up downwards in succession as afela, vitala, 
sutala, rasatala, talatala, mahatala and pūrāla and 
the cosmos, including: the four gross bodies, and 
food, drink etc, suitable to them. The four kinds 
of bodies are jarayuja, andja, udbhijja and svedaja. 
The jarayujas are men and beasts born of womb. 
The andojas are like birds and reptiles, born of 

. eggs,, The udbhijjas are grass and trees that are 
created piercing the earth. Тһе svedajas are lice 
and mosquitoes born of sweat. (16): 


Ada भत्रापि ` ` चतुर्विधसकलस्थूलशरी रमेका नेकबुद्धिविषयतया 


वनवजराशयवत्‌ qufeg क्षवजवद्‌ वाँ व्यष्टिरपि अवतिः। एतत्‌सगष्टयुपहितं चेतन्यं' 


वश्ववानरो विराडित्युच्यते संव नराभिमानित्वांद्‌ विविधं राजमानत्वाच |: AAT 


suis 


समष्टिः स्वूलशरीरमन्नविकारत्वा दन्नसयकोशः स्थृलमोगायतनत्वाश्च. स्थूलशरीरं; 
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जाँग्रदिति च व्यपदिश्यते | Uem Baur 

शरीराभिमानपपरित्यज्य स्थूलेशरीरा दिप रा БЫ ae bon qa- 
antaa हेतोरन्नमयकोशो вес т а: 


о दात चोच्यते । तदानीमेतौ 
विश्दवेश्वानंरो दिगवाताक арар. re 
z E ба: कम frat чта न्त्रियपऽ्चकेन 


ZG Р 
क्रनाच्छन्द€्त्सर्परसगऱ्यानशीन्दोपेन्द्रयमप्रजापर्तिनि: aaa वागादी 
frajada Шыны ышы राते El 
Бая सनोडुदयहक्लारचित्तास्पेवान्तरिन्द्रियचतुस्केण қ 


कमात्सङ्गस्प निश्चया हुङ्कार - 
wee aAa स्थि К 4 
Gaia aaa  स्थूळविषयातनुमवतो. * जागरितस्थानो बहिष्प्रज्ञः ! 
1 7 Au. т संम > ~ А ht 
prep १ अन्नाप्पनयो: ална аач а азад ата аа 


वतवृक्षवतवर्वा च्याकाशवच्य जलाशपजलवसदूगतप्रतििम्बा 
qd ЧАД: स्वूलप्रपञ्चो त्पत्तिः | [१५] 


carei — paana eiaa एकानेकबुद्धिविदयतय 

समधिव्यष्टिव्यवस्थां दशयति अत्रापीति । एतत्‌ RRR ies 
वेश्वानरसंज्ञा दरयति एतदिति । हेुमवतारयतिसवनराभिमानित्वाद्रिति । 
व्यध्युपहितचेतन्यत्य бәлені प्रतिपादयतिएतद्व्यश्ुपहितेमिति । अन्यत्‌ सर्द 
रवद्‌ वोध्य | एवं त्यूल्परपंचोत्पत्ति: । | १७, 


काशवच् Чаа: | 


Trzns.—EHere also.all the gross bodies of the 
four kinds, as objects of one Cognition and objects 
of many cognitions are termed as samasti like a 
forest or a reservoir and vyasti like ‘tree or water 
drop. The consciousness, conditioned by this 
Sadmasti is termed as vaisvanara and virat because 
of its egoistic feeling in all the persons and because 
of appearing differently. This samasti belonging 
to it, is its gross body, which is termed as 
“аппатауа kosa’ or material sheath, being the 
transformation of food (matter); gross body, being 
the place of gross enjoyment and also waking 
State. The consciousness, conditioned by this 
vyasti is termed as vifva as it has entered the gross 
body etc., without giving up the egoism in subtle 

mu eU 6X0, WILT BINE абс аны дық mse 


1— Màndükya up, 3. 
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body This vyasti, belonging to it, being the 
transformation of matter (food) is termed a, 
material sheath and also waking state. At tha, 
time both this viva and уа уйпаға enjoy the grog. 
objects like sound, touch, colour, taste, and odour 
respectively by the five (sense) organs, controlleg 
by Dik, Wind, Sun, Varuna, and Asvins 5 speaking 
taking, going, excreting and enjoying through the 
five organs of action, beginning with the organ 
of speech, controlled by Agni, Indra, Upendra, 
Yama and Prajapati; desiring, determining, 
feeling egoism and recollecting through the five 
internal senses, known as manas, budhi, ahankarg 


and citta, controlled by candra, Brahma, Sankara, 


and Visnu, as it is stated in the Sruti : ‘persisting 
in the waking state, conscious of the external’ etc, 


Here also there is absence of difference between 
these two viz-the gross vyasti and the samsati and 


also between the visya and vaisvanera, conditioned 
by them, as there is no difference between the 


forest and the tree, as well as akasa, limited by 
them, and between the reservoir and water, as 
well as the akaía, reflected in them. alike the 
former. Thus is the creation of the gross universe 
from the quintuplicated five gross elements. (17) 

. नलम्‌ et स्थूलसुक््मकारणप्रपंचानामपि ана! महान्‌ 
प्रपंचो भवति, यथावान्तरवनानां समश्रिक' महद्वन' भवति, यथावान्तरजला- 
शथानां समष्टिरेको महान्‌ जलाशयः | एतदुषहित' वेश्वानरादीश्वरपथन्त 
चतन्यमप्यवान्तरवनावस्छिन्नाकाशवदवान्तरजला शथगतप्रति बिग्बाका शवच्चेव मेव | 
reat महाप्रपंचतदुपहितचेतन्याम्यां तप्ताय:पिष्डबदविविक्त' सदनुपहित' चेतन्यं 


'सव खलु इदं ब्रह्म? 1 इति वाक्यस्य वाच्यः भवति विविक्तः सछचष्यमपि भवति। 


एब वसतुन्यवल्वारोपोऽध्यारोपः सामान्येन प्रदर्शित: à [१८] 
1—Сһапдоруа ир, 3, 14, 1. 


6277%2271--чат Р 
2 WI Rg स्वरूप निविशति एतेषामिति । पुर्वोक्त- 
स्थूलसुदमकारणप्रपंचानां anfora महाप्रतंच gud = 
e 2 इत्ययः | स्थलप्रपच: सवषां 
स्थूलशरीराणां समधिर्जाग्रदवस्था वियः | жеді सर्वे, 
afe: स्वप्तावस्था विषय: | ल 39: 8447 सुद्मशरीराणां 
है тота प्रद्यति c प "चंश्चाझानलक्षणोपज्ञानसम्टि: सुषुपतिविषय: । 
AE न्तरवनानामिति ॥ एकमेवचेतन्यमेततसर्वावच्ित्' सत्‌, 
हि m) वेश्वानरहिरण्यगर्मे- 
परमाथतो भेदाभावादेकत्दस | * 
नेती त्यादिश्वु' तिवाक्यस्य “सर्वे Gf बह्म? sta Желе n 
` गेधमाशं а प d с. e es iy = © 
шыныны सद абе ашы 
alzi a ga fi “शान्त शिवमहे तं चतुथ सन्यःते स आत्मा स विज्ञेय:? 
इति ^ spem प्रतिपादित यत्तूररीय' qur तन्महा प्रयंचतदुपहितचेतन्याम्यां 
सह संयुक्त सत्‌ सर्वे खल्विद' quif वाक्यस्य वाच्यः भवति । विविक्तं सद्‌ 
बावयस्यास्य लक्ष्य सवति। तस्माछक्षणया सर्वप्रपंचनिधवते निर्विकारे 
= “ 
адачай प्रतिपादिते 'नेति नेती ति атада न कश्चिदूविरोधलेशोऽपि ata 
с о h n 
इति सवमुपपन्नम्‌ | एव' बहाणि प्रपंचाध्यारोप: प्रदर्शितः | [१८] 
Trans.—The aggregate of these gross, subtle 
and causal universes is one great universe, as the 
aggregate of the minor forests forms a great forest 
and the aggregate of minor reservoirs forms a 
great reservoir. The consciousness, conditioned 
by this, beginning with vaifvanara and ending with 
ГЗуаға is one, as the akasa, limited by, minor forests 
or the akaía, reflected in the minor reservoirs. 
The unconditioned consciousness, being not distin- 
guished from the great universe and the conscious- 
ness, conditioned by it, as the glowing iron lump, 
becomes the object of the direct expression of the 
statement. “АП this is Brahman’, and when 
distinguished becomes the object of indication 
also. 'Thus, the superimposition of that which is 
not real on the real is shown in a general 


manner. (18) 


1—Brhadaranyaka up., 4. 4. 19. 
2—Màndükya up. 7 
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Comm.—Here the process of quintuplication h 
described through which the gross elements are 
created, which are necessary for the creation of 
the gross bodies and the gross universe, Thus the 
grose elements are the admixture of all the 
elements, but an element, is named 
according to the predominance of a specific 
element in it. In the process of creation the 
latter is the effect of the former, so the quality 
of the former also remains in seed form in the 
latter. Thus @kasa is endowed only with Sound, 
where as its effect air has both sound and touch. 
But these qualities remain unmanifest in the 
subtle elements, but after quintuplication they 
manifest. Though in the upanisad the process of 
triplication is described still then itis not against 
the validity of quintuplication, as the description 
of triplication is only an indication of the quintu- 
plication. Quintuplication is implied by iriplication, 
which only can do justice to the five elements 
described іп the vedss The five elements of 
Advaita Vedanta, unlike that of the vaisesika, 
are not distinct.realities, neither do they remain 
separate from each other. From these 
quintuplicated eiements or gross elements the gross 
bodies and the gross universe аге created. 


The gross body is known as annamayu koSa, 
or material sheath. The consciousness, conditioned 
by the totality of gross universe is ‘known as 
virat and that which is conditoned by the indivi- 
dual gross body is known as vifyg. The domain 
of gross universe is the waking state. The pure 
consciousness, which forms the ground of ‘these’ 
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gross, subtle Universes and the cosmic nesci 
is the nirguna Brahman, Which is indicated b Ms 
great saying : ‘All these are the Brahman.’ (15:18) 
ATE श्र्यगात्मनीदमिदमयमयमारोपयती ति विशेषत उच्यते 
अतिप्राकृतस्तु आत्मा d जायते ЧӘ” इत्यादिश्वतेः 7 स्वस्मिन्निव "ER 
EU पुत्र पुट नष्ट चाहमेव पुष्टो नष्टश्र त्यादुभवाच्च पुत्र आत्मेति 
aata | 


चार्वाकस्तु सवा एष पुरुषोऽन्नरसमयः इत्यादिश्तेः 2 प्रदीक्षणहात्स्वपुत्न 


परित्यज्यापि स्वस्य निर्गमदशनात्‌ е | 
कृशोऽहमित्या 

स्थूलशरीरमात्मेति वदति i асы 

अपरश्चार्वाकः “ते 4 प्राणा: प्रजापति Жай ұу з 
इत्यादिश्वुतेरिन्द्रियाणामभावे शरीरचलनामावात्‌ काणोः्ह' afrien- 
बुमवाच्चेन्द्रियाण्यात्मेति वदति à 

अपरश्चार्वाकः ‹ अन्योऽन्तर आत्मा प्राणमयः ' इत्यादिश्रुतेः 4 प्राणामाव 
इन्द्रिया दिचलनायो गादहमशनायावानह' पिपासावान्‌ इत्याद्यतुमवाच्च प्राणा 
आत्मेति वदति | 


अन्यस्तु चार्वाकः ' अन्योऽन्तर आत्मा मनोमयः 75 इत्या दिश्रृतेमनसि 

9 प्राणादेरसावादह' सहृत्पवानह' विकल्पवानित्याद्यतुमवाच मन आत्मेति 
बदति | 

ау ‹ अन्योऽन्तर आत्मा विज्ञानमयः ' इत्यादिध्‌तेः ° कर्तु रमावे 
करणस्य शक्तयभावादह कर्त्ताह भोक्तेत्यादयनुभवाच् बुद्धिरात्मेति वदति। 

प्राभाकरतारकिको तु < अन्योऽन्तर आत्माऽ्नन्दमयः । इत्यादिथुतेबृद्धया- 
दीनामज्ञाने लयदशनादहमज्ञोऽह' ज्ञानीत्याद्यतुमवाच्ाज्ञानमात्मेति वदतः 17 
1—Kausitaki up, 2, 11. modified *atma vai 

Putranamasi'. 

2—Taittiriya up, 2, 1,1. 
: 3—Chandogya up, 5, 1, 7. 
4— Taittriya up, 2, 2, 1. 
5—Taittriya up, 2, 2, 1. 
6—Taittiriya up, 2, 4, 1. 
1—Taittriya up, 2, 5, 1. 
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भाइस्तु अज्ञानधन एवानन्दमयः' इत्या दिश्ूतेः 7 9991 . प्रकाशाप्रकाश- 
सदूभावान्मामह न जानामीय़ाद्यनुभवाच्चाज्ञानोपहित' चतन्यमात्मेति बदति | 


अपरो ata: ' असदेवेदमग्र आसीत्‌ इत्या दिश्रू तेः ° ggat सर्वाभावादह' 
सुषुप्ता नासमित्युत्यितस्य | स्वाभावपरामर्शविषयानुमवाच शुन्यमात्मेति 
बदति। [१९] 

SATA --ततपदार्थे प्रपचाध्यारोपप्रार' प्रपडच्येदानीं प्रसद्ध प्राप्त 
ача विषयमध्यारोपं दशयति इदानीमिति । आत्मानात्मनो रितरेतराध्यःसरय 
दुः्षा्मकसंसारहेतुत्वेन निरसनीयत्वात स aga दिमतो पन्या सेन विशेषतो वक्तव्य 
इत्यर्थः। afe qug भतं तावदाह मतिप्राङृतरित्वति ! श्रुतियुक्तचनुभवाभासादी न्‌ 
प्रमाणयतिमआत्मे्यादि । अहमिद' ममेदमिति द्विविधत्वेऽप्यध्यासस्य, ममकारा- 
хатна. पुत्रादिस्यलेषु- वक्तुमुचितत्वेऽप्यहेककाराध्थासो ата азақ 
प्रतिपाद वितुमुपन्यस्तेति भाव. । 


देहात्मवादिनां चार्वाकेकदेशिनां मतमुत्थ.पयति चार्वाकस्त्विति । 
गृहदाहा दिप्तमपे पुत्र परित्यज्य स्वस्य नि्गमनदशनात पुत्रादपि स्वदेहेऽधिकतरा 
प्रीति टा । елі कृशोऽहमित्याद्हंप्रययरय च देहालम्बनत्वेन इष्टत्वात्‌ 
स्युलशरीर मेात्मेत्यमिप्रायः | 


इन्द्रियात्मवा दिनां मतमुत्याएथति अपरक्षार्वाक इति । साक्षाच्छू तेर- 
arasfa श्रुतार्थापत्ति प्रमाणयितुमाह ते ह प्राणा इति। प्राणा'दिनामचेतनत्वे 
तेषां गुल्पसत्तिपरक्षकरणादिव्यापारा न संभवन्ति, ततस्तेषां चेतन्यमुपपत्नमिति 
भ्रुतार्थापत्ति: । युक्तिमवतारयेतिइच्द्रियाणामात्मत्व дарин भावः | 
aga प्रमाणयति काणोऽहमित्यादि । ` देहादादहूप्रत्ययस्य बा'धितत्वात्तस्य 
गोणत्वमित्यथः | 


ुस्यप्राणात्मवादिनां मतपुत्यापयति अपरश्रार्वाक इति । श्रूति 
प्रमाणयतिअन्योऽन्तर आत्मा प्राणमय इति । युक्तिमवतारयति ध्राणाभाव इति। 
अन्ना्यलामेन प्राणस्य दुबलत्वे संजाते स्वस्वविषयेष्विन्द्रियार्णा प्रवृत््यदशनात्‌ 
प्राण एवात्मेति भावः । शरीरेऽहपरसयत्य बा धितत्वेन गौणत्वात्‌ , इन्द्रियाणां च 
करणत्वेन ज्ञानान्वयव्यतिरेको पपत्तावप्यतमत्वमनुपपन्नम्‌ । किंच शरीरेऽस्मितति- 


1--Малдакуа up, 5. 
2—Chàndogya up, 6, 2, 1. 
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णां सम्भूय भोक्तृत्व' प्रत्येक агі प्रथमपक्ष कस्यचिद्‌ विषयस्य 
ग्रहणकाले सवधामेवेन्ग्रियाणामावश्यकत्वाद पादिविषयग्रहणकाले जिह्वादिनामपि 
व्यापारापत्त: | प्रत्येकः च भोततृत्वे asg इष्टवान्‌ सोऽहमनुभवामी ति 
प्रत्यभिज्ञा न स्थात्‌ । асат яаг करणत्वमेव न तु भोवतृत्व' संभवति । 
इन्द्रिथव्यापारांणां कारणत्वादिन्द्रियाणां चाश्रयत्वाच प्राण एवात्मेति 
सिद्धमित्यमिप्रायः | अनुभवं प्रमाणयति अहमशनायावा नित्या दि | भशनायापि- 
पासयोश्च प्राणयमत्वेन प्रसिद्धत्वादहंध्रयय विषय: प्राण एवात्मेत्यभिप्राय: | 


मन आत्मवादिमत' दशयति अन्यरित्विति । श्रूतिं प्रमाणयतिअन्दोऽन्तर - 
आत्मा सनोनय इति | युक्तिमाहमनसि सुप्त इति । प्राणादेरिति प्राणेन्विया दि- 
समुहस्येत्यथः | gA मनसोऽसद्भावात्‌ प्राणदृत्तीनासशनायादीना सिन्द्रिय- 
वृत्तीनां च दशनादीनाभसावः । किंच स्वप्तकाले केवलेनेव मनसा दर्शना दिसं- 
सवान्मन एवात्मेति भावः 1 अनुभवं प्रमाणयति अहं सङ्कस्पवानहं विक्रलपवा निति । 
मनसश्च सङ्कपा दिघमवत्व' प्रसिद्वम्‌ ¦ 


थोगाचारमत' दशयति еба і भतिं प्रमाणयति अन्योऽन्तर 
आत्मा विज्ञानमय इति। योगाचारमते क्षणिक्रविज्ञानमेवात्मा। बुद्धिरेव 
क्षणिक्रविज्ञानमित्यमिघीयते कालान्तरास्थायित्वाद्‌ विबण्ग्रहणे ag त्वाञ्च | 
ुक्तिमवतारयति seg रमाव इति । मनसः करणत्वात्‌ करणस्य च PARA- 
व्यापारत्वाद्‌ विज्ञानस्य qug रूपस्यादश्यकता ач ते | न च मनसः कत्तु त्वमस्तु 
किं विज्ञानेनेति वाच्यम्‌ । मनसः arg त्वे करणाभावात्‌ कतत भनसश्चा विष्टा तृत्वेन 
नियामकान्तरामावाचच «РӘ: सह युगपत संबन्धाद्‌ युगपतसव विषयाव- 
भासप्रसड़: | तस्माद्बुद्धेरेव करतं त्वं न मनसः । aged प्रमाणयति अह 
aag भोऽतेत्याद्यनुभवाच्चेति। seges क्षणिकविज्ञानस्पात्मत्वं न संभर्वात 
ज्ञा नेच्छाप्रयरसंस्का रादीनां क्रमिकत्वात क्षाणकविज्ञानाश्रयानुपपत्तः । दिज्ञानस्य 
क्षणिकत्वे च 'सोऽय' देवदत्त? इति प्रत्यभिज्ञापि न स्यात्‌ , स इति पुर्वानुभवस्पाय- 
मितिपरानुमवस्य च सामानाविकरप्यानुपपत्तेः | क्षणिकत्वे च बन्धमोक्ष्योरपि 
Safer कस्यचिन्मोसेच्छापि न स्यात्‌ ।, यथाथतस्तु विज्ञानस्य 
विषयान्तरवत्‌ साक्षिमास्यत्वेन जडत्वाद्‌ विज्ञानवादोऽयमत्यन्तमतादरणी थः | 


प्राभाकरतार्किकयोततं दशयति प्राभाकरताकिक्ाविति। श्र तिमव- 
त्रारयति अम्योऽन्तर आत्मानन्दमय इति | अज्ञानमिति ज्ञानसिन्न तदधिकरणं 
्रव्यूपमात्मतस्वन्‌ । युक्तिप्रवतारयति बुद्धयादोंनामिति : सुषुप्तौ सबज्ञानाभावस्य 
संप्रतिपन्नत्ेन सुषु्तिजागरितथोशचेकात्मत्रयभिज्ञानुरोधाच्च ज्ञानसिन्न, आत्मेति 
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भावः । अनुभवेन द्रढ्यति अहमज्ञ इति | अहमज्ञो ज्ञानहीनोऽहस्‌ , अह ज्ञानी 
ज्ञानवानहमित्याद्यनुभवाच्च ज्ञानस्य धर्मत्वे fee धर्मिण आत्मनो व्रव्यत्व' 
सिद्वम्‌ чачта ज्ञानमात्मेति माव: | वस्तुतस्तु सुषुसौ 'विषयाग्रहणस्या- 
ज्ञानसदूभावात्‌ सिद्धेः, अज्ञानस्य च साक्षिमास्यत्वेन सुषुस्तावपि ज्ञानसद्भावो 
त केतचिदपि दुरीकत्त्‌' शक्यते । अनुभवेन ज्ञानमेव केवलमात्मेति प्रतीयते, न तु 
तस्य ब्र्यतवमप्यनुमवसिद्धम्‌ । दरव्यत्वा दिपरिभाषाया निष्ममाणकत्वेना सिद्ध नात्मनो 
र्यत्वसिद्धः । तस्मादात्मनो द्रव्यत्व' प्राभाकरतार्किकयोमनोरथमा त्रम्‌ । 


भाइमतमुत्थापथति माइ्टस्त्विति। зат चेतन्यमात्मेति 
ятенаң । भज्ञानो पहितत्वमज्ञानयुक्तत्रं ज्ञानाज्ञानरूपत्वं प्रमा तृप्रमेयरूपत्वं 
द्रव्यवोधरूपत्वं वा । भाष्टानां मते एकस्येवात्मनो द्वावंशौ विद्येते द्रव्यांशो 
बोंधांशश्चेति । तत्र хіта ज्ञेयत्वेन कर्मत्वम्‌ , वोधांशस्थ च ज्ञातृत्वेन 
कत्तु त्वम्‌, न च कर्मकत्तृ भावविरोधः, кайта प्रमेयत्वे बोधांशरय च 
प्रमातृत्वे न कश्चिद्‌ विरोधशङ्कावकाशोष्यस्ति | श्र्‌तिं प्रमाणयति प्रज्ञानधन इति | 
प्रज्ञानधन शब्देन कत्तु त्दव्यपदेशः, आनन्दमयशब्देन च कर्मत्वनिर्देश: | प्राचूर्याथे 
मयट्‌। युक्तिमवतारयति सुषुसाविति । 'सुलमहमस्वापसं न किंचिदवेदिषमः 
इति सुप्तोत्थितस्थ परामर्शोपपत्तेस्तत्र ज्ञानाज्ञानयोरुभयोरपि सद्भावोऽस्ति। 
तत्र 'सुक्षमहस्वाप्सम्‌' इति «адад, ‘a किंचिदवेदिषम्‌? इति च द्रव्यांशः 
प्रकाशते । सुषुसिपरामश तदधप्रतिपादकानुभवान्तरेण द्रढयति मामहमिति | 
अनुभवेऽस्म्िन्‌ कत्त रि भासमानेऽपि तस्येवानुपसंहृत विशेषस्य कर्मत्वमपि भासते । 
तस्मात्‌ कत्तु क्मोभयलूपो दव्यबोधोभयल्पोऽ्यमात्मेति भावः | स्तुतस्तु 
एकध्येबॉत्मनो द्रव्पबोधोभयरूपसवस्त्रीकारे अंशा शित्वापत्त रनित्यत्व' स्थात्‌ । 
mereri जहत्वादात्मत्वायोगात्‌ । सुषुसिपरामशस्य भावरूपाज्ञानोपहित- 
युलस्वख्पात्मनः सद्भावादेव सिद्धेन तेन दव्यबोधरूपत्वमात्मनः सिध्यति इति 
faata: 1 


माध्यमिकमत' बशधति अपरो बौद्ध इति। श्रूति प्रमाणयति 
असरेवेदमिति । युक्तिमवतारयति सुषुप्ताविति । सुषुप्ती न कस्यचिदपि पदाथेस्य 
सद्मावोऽनुमूयते । तस्मात्‌ असवेवात्मतत्वमिति शुन्यवादिनां मतस्‌। 
सुषु्ावात्मनोऽभावं परामर्शेन द्रढयति अहः सुषुसाविति 1 अतः शुन्यमात्मेति 
भावः | वस्तुतस्तु शून्यस्य निप्रमाणकत्वेऽसिद्धत्वात्‌ सप्रमाणकत्वे च ज्ञानसद्‌- 
भाबापत्त : सर्वामाव: कदाचिदपि न प्रतिष्ठापयितुं शक्यते । तस्मान्माध्यमिकानां 
मत 3g क्तिकत्वादनादरणीयमिति सिद्धान्तः | [१९] 
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Trans,—Now it is explained in detail that 
such and such persons superimpose on the internal 
self such and such objects. The most ordinary 
man says that the son is the self, as it- is stated in 
the Sruti : "The self is indeed born as the son’, 
because there is love for the son. as one's ownself, 
it being experienced that when the son. is pros- 
perous one feels himself to be prosperous-and when 
suffers one feels as. if he is suffering. But the 
carvaka says that the gross body. is the self; as it 
is stated in the Sruti: This man. is. made of food 
and drink, it being seen that one comes eut of a 
burnt house even giving up his son, and. because 
of the experience, “1 am fat’, I am thin’ etc. 
Another carvika says that the senses аге the self, 
as it is stated in the Sruti : ‘Those senses approach- 
ed father prajapati and said' etc, because no 
motion is possible of the body in the absence of 
the senses and as there is such experience 'I am 
blind’ ‘I am deaf’ etc, Another carvaka says that 
the vitalforce is the self, as it is stated in the 
éruti : ‘Another and inner self ‘is the sheath of vital 
force’ ; because no motion of the senses is possible 
in the absence of’ the vital force; as there is such 
experience ‘I’ аш‘ hungry” “I am thirsty’ etc, 
Anothercarvika says that «һе manas ‘is’ the self, 
as it is stated ‘in the’ Sruti’s ‘Another’ and inner 
selfis the mental sheath’; because’ there’ ‘is "the 
absence ofthe functioning-of ‘the senses’ etc. when 
the manas-is-asleep‘and’ as: there i$ such experience 
Tam: with: desires? ‘I’ am ^ with doubts" etc. The 
Budhist says that:budhi is the~ self; as? it “is ‘stated 
in-the-Srutii:-‘Another‘and inner self’is “һе: “sheath 
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оҒу тапа”; because in the absence of the agent 
there is no power of functioning in the instrument; 
and as there is such experience ‘I am agent’, ‘I am 
enjoyer’ etc. Тһе upholder of the prabhakarg 
school of Mimamsa and the Naiyaika says that the 
self is non-sentient, as it is stated in the Sruti: 
‘Another and inner self is (һе ‘sheath of bliss’; 
because buddhi and others are seen to lose their 
being in the non-sentient ; and as there is such 
experience ‘I am unaware’, ‘I am ignorant’ etc, 
"The Bhatta says that the consciousness endowed 
with nescience is the self, as it is stated in the 
Sruti : ‘This essence of consciousness is verily the 
anandamaya’, because іп the state of deep sleep 
there is the existence of both illumination and 
non-illumination ; and as there is such experience 
‘I know not myself etc. Another Budhist says 
that void is the self, as it is stated in the Sruti: 
“Тһе non-being existed at first? etc, because in 
the state of deep sleep there is the absence of all; 
and as there is such experience of the awoken 
regarding the after knowledge ‘I was rot existing 
in deep sleep’ etc. (19) 


Comm.— Before going to state the meaning of 
the great saying ‘that thou art’, the writer is 
showing the meaning of the word ‘thou’, which 
stands to signify the individual self. Successively 
he states the views of the different schools, which 
begin with the experience of the most ordinary 
man and end in the assertion of the nihilists. 
This sort of adhyaropa or superimposition of the 
not-selves on the self is based on the general 
criterion of superiomposition, ‘V’ says that the 
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writer adopts here ‘arundhati nyaya’ (the manner 
of showing the star arundhati) to show the self 
clearly. For various theories he gives different 
arguments, based on our experience and also 
quotes the authoritative statements from the veda 
to support them, but subsequently rejects them by 


the help of stronger arguments and stronger vedic 
testimonies. 


At first he shows the conception of the 
layman, who superimposes himself on the son. 
Here the word ‘son’ stands for other external 
relations like wife etc, with whom people identify 
themselves and feel miserable when they are in’ 
miseries and become happy when they are happy 
But this feeling of happiness and pain in others’ 
feelings cannot prove the identity of the self with 
other external persons or this feeling is only 
conditional, which is refuted by other instances of 
difference. Some materialists thiak that the body 
is the self, as there is such experience ‘I am fat’ 
‘I am thin’ etc, which establishes the identity 
of the self and the body. But this is not tenable, 
as the body cannot act without the senses. So 
other materialists believe that the senses are the 
self. According to them, the experience ‘Tam 
blind’ etc. confirms their thesis; but this is not 
tenable, as without the vital ‘force the senses 
cannot work. ‘V’ argues that if the senses are 
the self then either each of them is the self or they 
are the self combinedly. Each of them cannot 
be the self, as, if it were the fact then there 
would be no unity of knowledge. If each of 
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them were the self then there моци be по 
harmony, they being independent of ‘each other, 
which would give rise to discordance. On the 
other hand they cannot be the si भल). 
all of them are not required: for the कन 
plishment of а particular action, their objects being 
specifically determined for a: pout they are 
only the instruments (karana) in the enjoyment 
of a particular object (visaya). So they cannot be 
the self, which is the enjoyer. А different group 


of materialists believe that the vital force (ргапа) 
is the self, as without it the senses cannot operate, 


There is also the experience ‘Iam hungry’, ‘I am 
thirsty’ etc. which confirms this view, as hunger 
and: thirst are the rquirements of the vital force. 
Another materialist says that the mind (manas) 
is the self, as in the absence of the mind no 
perception of hunger and thirst is possible, nor 
the senses can operate without mind. Mind is 
the faculty. of desires, апа. doubts, іп contrast to 
intellect, which is the faculty of determination. 
Itis also said to be. the faculty of attention as, 
various objects of the, different senses being рге- 
sent at one time, there can be only one perception, 
which is due to the fact that unless the mind is 
attached to, the sense no perception can take 
place. But this mind, which is the instrument of, 
knowledge, cannot be.the agent of the process of 
knowing. If it were the agent then all the kinds 
of sense knowledge would'simultaneously manifest 
at one time, there being no regulating factor 
between the senses and-the.agent. So У? argues 
that the mind is only the instrument but not the 
self, as the self із the agent and the enjoyer. 
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Upto this the writer states the views upheld 
by different groups of carvakas. This word is loosely 
translated as ‘materialist®. But in this context 
this word has got no singular meaning, in-aszmuch 
as many сағуаКав are there, as we have seen in 
this book, whó think that the mind is’ the “self. 
So the previous group of carvakás, who: identify 
the body with DE self are to be termed as ‘gross, 
materialists.’ The position of this last school, which 
identifies, the mind. with the self, differs from 
that of the Budhist school of.idealism in this that 
according to the latter, vijiána- or budhi is not -the 
product of matters, where as the materialists do 
not believe in this. 

The уосасаға school of Budhism, which 
holds the doctrine of vijfianavada or idealism, thinks 
that vijnana is the self; This vijfana is identical 
with budhi, which the vijfianavadins identify 
with the self and consciousness. According to 
them it is always changeful or momentary as it 
changes from moment to moment, there being no 
changeless self. Cognitions, volitions and emotions 
change from time to time, which are nothing but 
the modifications of buddhi. This buddhi. is trans- 
lated as mind or intellect. The various ‘discursive 
and emotive functions аге assigned to one vijnana. 

. This is the agent or kartr. But the momentaty 
Wjüana cannot be the self, as if it is accepted, 
‘then protyabhijna or recognition will be араа 
“that vijmàüna, which 'cogrises- ‘something,’ ШЕШЕ 
momentary, it cannot récognise tlie same” thing 
in'a different time: - This’ doctrine” also ‘violates 
the law of unity ôf küówlédge^ànd : memory. ‘This 
is an undeniable fact that ‘one who” knows’ only 
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can recall something. Butif momentary vijnang 
is the self, then the -yijnana which knows being 
different from thát which remembers, there will 
be utter chaos and confusion. So this momentary 
yijnana cannot be the self. The Buddhist idealists, 
owing to ignorance, confuse this with the change. 
less self, which underlies the surface of the process 
of knowing. 

The Prabhakara school of Mimamsa and Nyaya 
say that the self is the substance, which is different 
from knowledge. In this context, this word 
‹ајтапа? does not mean here ignorance, but it only 
means different from knowledge jzánabhinna, as 
it is interpreted by ‘V’. The prabhakaras say 
that the self is the locus of knowledge, which 
manifests through its attribute (dharma) know- 
ledge. Knowledge is selfluminous according to 
this view, but the self is not so, which only 
manifests through knowledge as its locus (à$raya). 
Тһе Naiyàyikas say that knowledge is the attribute 
which inheres in the substance self (atman). 
According to them the self is known through 
mentalperception. Both the schools opine that 
the self is different from knowledge and is the 
substratum of it. The proof in this is the 
experience of deep sleep, in which there is no 
existence of knowledge, as at that time the buddhi 
merges in the self, which is different from 
knowledge (ajüane layadarsanat\. But this view 
is not tenable, as the experience ‘I am ignorant 
does not repudiate the existence of knowledge, 
but it only proves the existence of ignorance, 
which 18 known through knowledge. 
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The Bhatta School of Mimamsa holds that 
the self is the Consciousness, associated with 
ignorance (ajfianopahitam caitanyam), as in dee 
sleep both knowledge and ignorance exist The 
word M is interpreted by ‘S as 
limite ignoran jànà і 
finds its कका іп the Bids т is 
self is of two Parts one is unconscious and the 
other is conscious, It is unconscious in the part of 
substance (dravya), and conscious in the part of 


knowledge (bodha). According to the 
the Bhatts this experience ‘I d not kis EIE 


is the proof іп this. According to them self is 
both the knower and the knowable. But this view 
is untenable as the same thing cannot be of two 
nature, On the other hand, the knowledge of 
deep sleep only proves the existence of both 
ignorance and its revealer knowledge, which is 
required for the perception of the former, but it 
cannot prove their unity in one self. 

The Madhyamika school of Budhism upholds 
the doctrine of non-existence of the self. The 
writer intends to mean this when he says that 
according to the nihilistic school of Budhism void | 
is the self. The sunyavàdins say that there is no 
existence of knowledge at the time of deep sleep, 
which is refuted previously. Utter nihilism cannot 
be possible. At least we have to accept the 
existence of the substratum, on which error takes 
place. (19) 5 

yag At पुत्रादीनामनात्मत्वघुच्यते | ` एतेरतिप्राङ्ृता दि- 
वादिमिरुक्त षु भ्‌_तिषुक्तयतुमवा मासेषु, पुव पूर्वोक्त तियुक्त यतुमवामासानामुत्तरो- 
` त्तरभ्‌_तियुक्तपतुमवामासे रात्मत्वबाघदशनात्‌ पुन्नादीनांमनात्मत्व .स्पष्टमेव । 


104 SADANANDA’S 

faa, प्रत्यगस्थूलो$चक रप्नाणो$मना mee eae’ चित्मात्र' सदित्या दिप्रवल_ 

श्र तिविरोधादस्प पुत्रा दिशुन्यपय्यन्तस्य जडस्य चतन्यश्नास्यत्वेल घटा दिवदति. 
атата ब्रह्मेति विद्वदमुमवप्रावल्या*च तत्तच्छु, तियुक्त यनुमवा मासानां' बाधित 


ата पुत्रा दिशुन्यपय्ये न्तसलिलमनात्मेव | -अतस्तदूनासक' नित्यशुदबुद्धमुक्त- 


азата प्रयकवेतन्यमेमात्मवत्चु इति Aara REAT: | एवमध्यारोपः । २० | 


व्यारूय7-एवमात्मनि पू्पक्षिणां विप्रतिपत्तीः प्रतिपाद्य 
सिद्वान्तपक्षं प्रतिपादयितु पुर्वोक्तानि मतानि , दुबयक्ञाह---एतेषामिति. | ao. 
नबतारयति- एतेरिति । ЧАГ аге यतुमवाभासादीनामुत्तरोत्तरभू ति- 
युक्त यतुमवाभासेर्बाधितत्वादू इश्वत्वजडत्वसावयवत्वादीना हेतूनां सत्त्वाच्च 
पुत्रादीनामनात्मत्व स्पष्सेवो पपन्नम्‌ | . बलवच्छ 'तिवादयरन्पेयां धू तिवावयात्तां 
बाधितत्व. दशयति-- किंचेति । कश्चिद्धोर प्रत्यगात्मानमैक्षत्‌ ! ?, .'अस्थूलभनण्व- 
हुस्वम्‌2?, «ача: स 87, War ज्ञानमनन्त ब्रह्म'* इत्यादिश्र्‌ तिवाक्ये- 
रात्मनो 'यायार््ये प्रतिपादिते पुत्रादीनामनात्मत्व स्पश्सेव। ननु ; केषांचिद्‌ 
वेदवाक्यानामप्रामाणिकत्वे чеч ЧӘ ч कथं वेदानां प्रामाण्य सिध्यतीति 
चेत्‌ ? - अत्रोच्यते, न भू तिवाक्याततां परस्परविरुद्वत्वमरुन्धतीदशनन्या g- 
प्रतिपा दितविषयनिराकरणेनात्मतत्तवस्या तिसुच्मस्य प्रदशनीयत्वात्‌ । युक्ति दशयति 
aa पुत्रादिशुत्यपर्थन्तस्येति । पुत्रादिशुत्यपयन्त सकलमनात्मैव जडत्वा- 
तन्यमास्यत्वाच घटादिवत्‌ | विद्वदतुमवप्राबल्यः दशरयति-- ag ब्रह्मति। 
'तदात्मानमेवावेत । अहं ब्रह्मास्मीति । तस्मा त्ततसव सभवत्तट्यो थो देवानां 
gaa स एव तदमवत्तथर्षीणां तथा egami ag cquo faataa 
प्रतिपेदेऽहं मतुरभर्वेसूयश्चे ति» इति ब्रह्मात्मैक्यातुमूतेः घ्राबल्यमेव दशयति भगवती 
зрб: । दिद्ृदनुभवमुपस हरति--अत इति.। एबप्रध्यारोपः प्रदर्शित: । [२०] 


Trans.—Now it is to be shown that these 
beginning with son are not the self. Amongst 
these misleading sériptural.testimonies, iailacious 
arguments and false experiences, maintained by 
these debators like the most;.ordinary and the rest, 
I—Katha up., 2.1. 1 
%—Brhadaranyaka up., 4 8. 8 
9--буе(йвуайғалір; 2, 19 
4—Taittiriya up, 92.71.21. 
5—Brhadaranyaka up, 1. 4. 10. 
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the earlier false testimonies, arguments and 
experiences being sublated by the later testimonies 
arguments and experiences, itis conspicuous that 
the son and others are not the self, as there is 
opposition of the powerful *fruti, ‘internal, not 
gross, not the eye, rot the vital force, Ne He 
manas, not the agent, consciousness, .Consciousness 
only, the Being’ etc. ;.Бесацзе of the evanescent 
character of the insentient, beginning with.the son 
to the end of the void, as.the pot, they . being 
illuminated by consciousnes; as there is such 
experience of the knower that I am Brahman ; 
апа as they sublate respectively the false testi- 
monies, fallacious arguments and false experiences. 
‘So, it is the experience of the knower of vedanta 
that the inner consciousness, which is their 
revealer and which js eternally pure, - intelligent, 
free and intransievt: by nature, is the..self. Thus 
is the superimposition. (20) 


Comm.— Here the writer says that, the prior 
testimonies, arguments and the experiences, which 
are given as proofs for the truth of the ‘previous 
theories, cannot be accepted as final, as they 
are intended to make the ignorant understand 
the truth successively. “Тһе arguments are falla- 
. cious being based on erroneous experiences. In 
this passage he refers to'the stronger vedic state- 
ments (vide Br-up, :3, 8,8 ;: Katha 4.1;.Mund. 
up, 1,11, 6 etc.) to prove his own. thesis. "The 
whole. universe beginning. from. the . son .upto 
"ignorance cannot be:the.self-Juminous self, as they 
are only illuminated by consciousness, but cannot 
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manifest by themselves. Finaly the experience 
of the seer is given as а proof in the vedantic 
truth. Upto this passage the writer has described 
the process of superimposition. In contradistinc- 
tion to them, which are superimposed, the atman 
(self) is eternal, pure, luminous and invariable 
inner consciousness, which reveals them all. Both 
the knowledge of the not-self as the self and 
the knowledge of the false as real are erro- 
neous. It is remarkable in this context that 
though in one case the whole universe is imposed 
on the Brahman or the Reality and in the other 
case some are imposed on the individual self, still 
then these two sorts of adhyasa are not different 
im kind, as the same nescience is the cause of them 
both and the very Ztman (self) is the Brahman. (20) 

gag ae नाम रज विवत्स्य सपस्य रज मात्रत्ववद्वस्तु- 

बिवतेस्यावस्तुनोः्ज्ञानादे: प्रपचस्य वस्तुमा त्रस्वन्‌ | age --- 

'सतत्त्वतोध्न्यथा प्रथा विकार इत्युदीरितः । 

अतत्त्वतो$न्यथाप्रथा विवत इत्युदीरितः ॥' इति ॥ 
तथा--एतद्मोगायतन' चतुर्विधसकलस्थूलशरीरजात' मोग्यछूपा न्नपाना दिकमेत- 
दायतनमुतभूरा दिचतुदं शमुबनान्येतदायतनभूत' ब्रह्माण्ड Jamani कारणरूप' 
पत्चीकृतमुतमात्र' भवति। एतानि शब्दा दिविषयसहितानि पत्चीकृताति मूताति 
सुक्मशरीरजात' चेततसवमेतेषां कारणख्पापन््ीकृतमूतमात्रं भवति। एतानि 
सत्त्वा दिगुणसहितान्यपःच्ीकृतान्युतपत्तिव्युतक्रमेण ततका रणमूताज्ञानोप हितचेतन्य- 
ara मवति | एतदज्ञानमज्ञानोपहित' Sara शवरा दिकमे्तदाधारभूतानुपहिंत- 

चेतन्यर्प' तुरीय аңта’ भवति । [२१] 

व्यारूय7-आत्मनि प्रपः्चाध्यारोपप्रकार' аяға निरूप्येदानीं 
तदपवाद' निरूपयिष्यन्नादौ तलछक्षणमाह--अपवादो नामेति। चिदूवस्तुमात्रस्य 
बरह्मणो विवतस्यास्य सं सारस्य चिन्मात्रत्रह्वत्वेनावस्थान नामापवादः | नामख्पे- 

व ны तारील iiam 


1— Cannot be traced. 


प्रातिः | यथा कटककुण्डलादिनामर्पाणि विहाय ganti सुवण सात्रत्वप्रा सि: | 
जगतो नामख्पाभ्यां विक्रिपमाणत्वे श्र्‌तिः ‘age’ तह यध्याक्ृतमासीत्तन्ना- 
anat व्याक्रियत | असौनामायमिदरूपःः इति । 'विवर्तपरिणामधोरमेंद' 
айа aaa इति । सतस्वतो यथाथत्वेनान्यथाप्रथनमन्यभावेन परिणामो 
विकार: । स्वरूप परित्यज्यान्यस्वरूपावा सिरित्यथ: । अतत्त्व तोऽयथा थे्वेन 
स्व रूपमप रित्यज्यान्यस्थरूपाव। аай: | gaa द्िस्वरूपावाध्ति: परिणामः 
ската सर्पाकारेण प्रतीतिविवतः । अपवादक्रम' VE 
तामरूपनिसु क्तमिद' स्थूलप्रपश्धरूप' ब्रह्माण्डः पत्चीकृतमृतसमृहसात्र' मवति । 
पत्चोक्ृतमृतसहितोध्य सूच्ष्मप्रपत्चोऽपत्चीकृतसूतमात्र' भवति । अपच्चीक्तमभृतानि 
सत्त्वादिगुणसहितानि लयक्रमेणाप्यज्ञानोपहित' चेतन्यमात्र भवन्ति। qafa- 
छानावशेष: सर्वेषां वस्तुनां विनाशोऽभ्युपगम्यते, अधिष्ठानस्थ च नामरूपादि- 
 विकाररहितत्वेत विकारित्वाभावान्नाशानुपपत्ते: । आत्मैव स'सारगतेः पर्य- 
बसानम्‌ तथा च श्रृतिः--'पुरुषाऱ् पर किंचित्‌ सा काष्टा सा परा गति? 
इति/। [२१| 


‘Trans.—Apavada is the assertion that the 
universe, beginning with ignorance, which is the 
appearance ofthe Reality and not real by nature 
is nothing but the Reality, ав (һе serpent, which 
is the appearance of the горе із nothing but the 
rope, So itis said: "The actual transformation is 


vikāra and the apparent transformation is vivarta · 


Thus this seat of enjoyment, consisting of the.four 
categories of the gross bodies, the enjoyment like 
food and drink etc., their location the fourteen 
worlds beginning with bhuh and their support, the 
cosmos-all these are nothing but the non-quintu- 
plicated elements, which are their causes, These 
non-quintuplicated elements, with the three guzas 
like sattva etc., іп the reverse order of their crea- 


tion, are nothing other than the consciousness, 
RS o 10 51 A eS E RAE 


1—Brhadaranyaka up; 1. 4. 7. 
2—Katha up» 1.3. 11. 
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y the 'ajnüna, which is their cause, 
nd consciousness, conditioned by 
etc. are nothing but the Fourth, 
ditioned consciousness. (21) 


‘conditioned Б 
тніс а/лапа а 
ajnana, 15уага 
‘Brahman, the uncon 


Comm.—In this passage the writer describes 
the process óf negation of superimposition, known 
as ‘apavada. 1६ isthe re-assertion of the Reality, 
: ijn which'the whole universe, which is the appea- 

rance (vivarta) of the former, subsides. The writer 
“quotes а verse from some ancient text to substan- 
‘Hate his view that vivarta'is the apparent transfor- 
mation of something, where as.vikara (parinàma) 
is the real modification. So negation is a process by 
which the effect, which is nothing more {thana 
mere appearance, sustained by mere names and 
forms, re-assumes its previous causal shape. Thus, 
the whole .gross universe, with the manifold 
-objects are, in reality, nothing more than the five 
-quintuplicated elements (gross elements’. The sub- 
' tle universe.with the five quintuplicated elements, 
are, in reality, the five non-quintuplicated elements. 
-Iri this: regressive way they become nothing but 
«the nescience. At last the nescience and the 
-consciousness, "conditioned Бу 10, become the 
unconditioned consciousness, the Brahman. This 
‘is the Fourth or Turiya, which not only forms the 
»ground of the individual . bodies viz-the causal 
body,-thesubtle body and the gross body, but also 
‘of the:.gross, subtle and causal universes. From the 
~individual- standpoint it is called the self or айлап 
and from the side of the universe. it is named as 
the Brahman, But, in fact, ‘it is опе and the same 
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consciousuess. It is remarkable in this context that 
the upanisads use these two words as synonymous, 
It is noteworthy to remember that this 
doctrine of Advaita vedanta Cannot be regarded 
as solipsism, in-as.much as, the self of vedanta is 
not the individualised self of the solipsists. Nor 
can it be termed as idealism, as, unlike the 
subjectivists Advaita vedanta does not regard the 
objects of the world to be the conglomerations of 
mere ideas. Such a view we find with a group of 
Budhists, known as vijfanavadins, which is severely 
criticised by Satkara. We Cannot also find out 
similarity between the Absolute idealism of Hegel 
and the non-dualism of vedanta. The dynamic 
progress of the abstract idea through the dialectic 
process of development, which is the basic ргіпсі- 
ple in the НареПап philosophy, has nothing 
similar to the static changeless consciousness of 
Advaita vedanta, The vedantic Brahman is ever- 
perfect, which does not require, unlike the 
Hegelian idea, any process of development for its 
concretisation. On -the other hand, unlike that 
of Hegel the Brahman of Advaita is not an logical 
principle or an intellectual idea merely. Nor can 
it be compared with the Sentient Experience of 
Bradley, which is according to him the absolute 
Reality. The Bradleyan Experience is nothing 
more than a system or a conglomeration of the 
fragments of experiences, which can hardly be 
compared with the partless Brahman of Advaita 
vedanta. On the other hand, the Bradleyan 
conception is more sensationalistic in contrast to 
that of Hegel, while the vedantic conception is 
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neither sensationalistic nor rationalistic. In fact, 
itis not at all a speculative idea. ; Brahman, Which 
is of the essence of consciousness, is beyond sensa. 
tion, reason, thought imagination, the knowledge 
of which can only be obtained through unbroken 
contemplation and absorption. (21) 
मूलमू--आाम्यामध्यारोपापवादाम्यां_ तत्व पदाथशोधनमपि सिद्ध 
waft. तथा हि-_अज्ञानादिसमटिरेतदुपहित सब ज्ञत्वादिविशिष्ट' a. 
मेतदनुपहित' deum तसाथ:पिण्डवदेकत्वेनावमासमान'  ततपदवाच्याथो 
भवति । एतदुपाध्युपहिताधारभूतममुपहित' Ча तत्‌पदलच्या थो. भवति | 
अज्ञाना दिव्यष्टिरेतदुप हिता त्पन्ञत्वा दिविशिष्टचेतन्यमेतदनुप Siaa atā: 
पिण्डवदेकत्वेनावमासमान' त्वम्पदवाच्याथों भवति | एतदुपाध्युपहिताधारमुत- 
मनुपहित денені तुरीय' चेतन्य' त्वम्पदलब्यारथो भवति । (२२) 
pa व्य7रूय7--भध्यारोपापवादयो: प्रपः्चमिथ्यात्वप्रदशनपरत्वेऽपि 
तत्वं पदार्थशोधन' तयोरवान्तरफलमिति सुचयितु कथयति. आभ्यामिति । аа. 
पदयोः प्रत्येक दविविधोर्ऽ्यो लक्ष्यार्थो. वाच्याथेश्वति | gum विवृणोति 
तथाहीति । , अज्ञानः तदवच्दि्नश्वरचेतन्यः तयोराधारभूतमनुपहित' dar 
चेतत्त! य॑ तप्ताय:पिण्डवदविविक्त सत्तत्पदवाच्यार्थो भवति । तत्‌पदलक्ष्या थ माह 
¬ एतदिति।, तयोराघारभूतसनुपहित'.. चेतन्यमेव लक्ष्याथ इति भाव: | enfe- 
मृतमज्ञान, तदवच्छित्तजीवचतन्य तयोराधारभूतमनुपहित चेतन्य' चेतत्तुय- 
मविविक्त' सत्त्वंपदवाच्याथों। भवति |. तयोराधारमृतमतुपहित' “аға त्वपद- 
छत्यार्थों भवति । तत्त्व पदगोचरयोः पदाथयोरेकत्वज्ञापनाथमध्यारोपापवा दयो - 
रप्युपयोगिता वत्तं त इत्यथः । (२२) 


Trans.—Through these superimposition and 
negation the clarification ‘of the meaning of 
the. words Tat (that) and Tram (thou) is 
achieved. These three viz. the aggregate of 
а)тала еіс. and the Consciousness, endowed with 
such as omniscience etc., conditiened by this and 
thetunconditioned, taken together, appearing as 
one like the glowing lump of iron, become thé 
direct: meaning of the word ‘Taf (that), The 
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unconditioned consciousness, which 15 the substra- 


tum of these condition and the conditioned, is the 
indicative meaning of the word Tai. These three 


viz. the individual ajñāna etc, the consciousness, 
conditioned by this, endowed with limited know- 
ledge and the unconditioned taken together, appear- 
ing as one like the glowing lump of iron become the 


direct meaning of thé word Туйт (thou). Theun- 
conditioned consciousness, the substratum of these 


condition and the conditioned, which is the 


internal bliss and the Fourth. is the. indicative 
meaning of the word Туат (thou). (22) 


Comm.—The identity of the individual. and 
the cosmic spirit is the import of the great saying, 


‘That thou art’. This sense is ascertained through 


the process of superimposition and negation. When 
the imposed difference is discarded through пера- 


tion, the oneness of them is easily ascertained 
Though the direct meanings of the words ‘that 
and ‘thou’ are not compatible, yet, when we take 
their indicative meanings (laksyartha) there is no 
discrepancy between them as the same pure consci- 
ousness is indicated by both the words. (22) 
ARMA aa महावाक्यार्थो वण्यते । इद तत्वमंसीति атаа 

सम्बन्धत्रयेणाखण्डाथबोधंक' भवति | सम्बन्धत्रय नाम पदयो सामानाधिकरण्यं 
पदार्थयो विशेषणविशेष्यभाव: प्रत्यगात्मलक्षणयोलच्यलक्षणभावश्व ति । तदुक्तम्‌ 

'सामांनाधिकरण्यं च विशेषण विशेष्यता | 

लन्यलक्षणसम्बन्धः 'पदाप्रययात्मनाम्‌'॥ इति ॥. 
सामानाधिकरण्यंसम्बन्धस्ताबद्यया ‘asa’ देवदत्तः इत्यस्मिन्‌ वाक्ये ततका 
(विशिश्देवदत्तताचकसशब्दस्पेतत्‌का लविशिष्टदेवदत्तवाचकाय शब्दस्य . चकस्मिन्‌ 
'पिण्डे तातपर्यसम्बन्धः। तथा च तत्वमसीति वाक्येऽपि परोक्षत्वादिविशिष्ट- 
चेतन्यवाचकततपदंस्या परो क्षत्वा दिंविशिशचतन्यवाचकत्वम्पदस्य Sim fea तन्ये 
तातपय सम्बन्धः | 
1—Naiskarmyasiddhi, 5. 3 
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विशेषण विशेष्यमावसम्बन्धस्तु यथा तत्रेव वाक्ये सशब्दा थहतकालविशि्ट- 
देवदत्तस्याय शब्दा येततका लविशिष्वेवदत्तरय चान्धोऽ्यभेदध्यावतकतया विशेषण- 
'विशेष्यमाव: | तथात्रापि атай ततूपदार्थपरोक्षत्वादिविशिष्टचेतन्यस्य cam. 
दार्थापरोक्षत्दा दिवि शिष्टचेतन्यस्य चान्योऽन्यभेदव्यावतकतया विशेषणविशेष्य- 
भावः| 

लत््यलक्षणसम्बन्धस्तु यथा तत्रव वाक्ये सशव्दाय शव्दयोस्तदथधोर्वा 
'विरुद्वततकालेततक्काळविशिष्टत्वपरित्यागेनाविरुद्वदेवदत्त न सह लक्ष्रलक्षणमावः | 
तथात्रापि वाक्ये तत्त्वम्पदयोस्तदर्थयोर्वा विरुद्वपरोकषत्वापरोक्षत्वा दिविशिष्टत्य- 
परित्यागेना विरद्रचेतन्येन सह लच्यलक्षणमावः | इयमेव भागलक्षगेत्युच्यते | (२३) 

व्या रूया--पदार्थ नि्णयधुर्वकत्वाद्वाक्यायप्रतिपत्तरादौ पदाथ 
परिशोध्य वाक्यार्थ निर्णेतुमारमते--अथेति। तत्त्वमसीति श्रृतिप्रतिपादित- 
मंहावाक्यस्यालण्डाथबोघकत्व' सम्बन्धत्रयेण सिद्ध भवतीति कथयति 
इदमिति | अखण्डाथतेति भिन्नप्रवृत्तिनिमित्तानां शब्दानामेकस्मिन्ञ वार्थे ча 
बसोनम्‌ | तदेवापर्यायशन्दानां स सर्गागोचरप्रमितिजनकत्व' नाम 1 तथा चोक्त 
स'प्रदायविद्मिराचा्ेः--1 

“स'सर्गासङ्गिसम्यगधीहेतुता या गिरामियस्‌। 
उक्तांलण्डाथता यद्वा तत्प्रातिपदिकाथता'॥ इति ॥ 

नेष्कम्य सिद्विवचनमुपन्यस्यति- सामानाधिकरण्य' चेति । 

सामानाधिकरण्यसम्बन्धः विवृणोति सामानाधिकरप्यसम्बन्धस्ताव- 
दिति । मित्नप्रवृत्तिनिमित्तमोः शब्दयोरेकस्मिश्ञेवार्थे तात्पर्यं सामानाधि- 
करण्यम्‌। यथा 'सोऽय' देवदत्तः इति वाक्ये स इति तत्‌क्रालविशिष्टा्थस्य 
शन्दस्याय मित्येततृकालविशिष्टार्थस्य शब्दत्य defn देवदस्तपिण्ड एव 
атча і दृष्टान्त' दार्छान्तिके योजयति--तथा चेति । तत्त्वंपदयोरप्येकस्मि- 
заа तातपर्य मिति भावः । 

विशेषणविशेष्यमावं विवृणो ति-_विशेणविशेष्यमावसम्बन्धस्त्विति | 
व्यावत्तक विशेषणं, व्यावत्य तु विशेष्यम्‌ | 'सोऽय' देवदत्तः इति वाक्ये 
.अव'शन्दवाच्यो देवदत्तः सशब्दवाच्यादूदेवदत्तान्न मिद्यत इति यदा प्रतीयते तदा 
सशब्दस्याय शव्द विशेषणत्वं. तन्निऽभेदव्यावतेकत्वात्‌ । यदा 8 सशब्दवाच्यो 
देवदत्तो पंऽशब्दवाच्याद्‌ ` देवदत्तान्न (нша इयि प्रतीयते तदायंशव्दस्य सशब्द- 
विशेषणत्व' तन्नष्ठभेदव्यावतकत्वात्‌ | एवं. तयोः परस्परः विशेषणदिशेष्यमावः 
1—Tattva Pradipika, |, 19. 
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इत्यर्थः 1 тарай योजयति-_तथात्रापीति। अनेन जीवब्रह्मणो- 
Reed 'गम्यत इत्यथः । 


लक्ष्यलक्षाणसम्बन्ध' 'दिवृणोति--छत्यलक्षणसम्बन्धस्त्विति। ` "सोऽयं 
дада इतिःवाक्ये पदद्वयोस्तदर्थयोर्व विदद्धांशप्ररित्यागेना बि रुद्धदेव दत्त पिण्डेन 
सह ` लच्यलक्षणमावः | “अब देवदत्तरय де” .पदयोस्तवश्रघोर्वा लक्षणत्वमिति 
बोध्यम्‌, दार्टान्तिकेःयोजयति--तथात्रापीति। ततत्व'पदयोस्तदर्थयोर्बा पुबेवद्‌ 
'विरुद्वपरो क्त्वा परोक्षत्वा'दिविशिष्टत्वपरित्यागेना विरुद्ध त чегін, सहु लक्ष्यलक्षण- 
सम्बन्ध इति भावः । अस्य लक्यलक्षणमावस्य सज्ञान्तर कृथयति--इयमेवेति | 
атачае स प्रदायप्रसिद्धिः । (२३) 

Trans.— Now, the import, of the great saying is 
being explained. This statement ‘that thou art’ signi- 
fies the undivided meaning through three different 
relations. The three relations are the apposition 
of the two terms  /Jacob's rendering ‘community 
of reference,' Hiriyanna's rendering ‘apposition’), 
the position of qualifier and qualified + Hiriyanna’s 
rendering ‘substance and attribute’, Jacob’s rende- 
ring ‘predicate and subject’) between the meanings 
of these two terms and the relation of indicated 

_and indicator between the internal self and its 
indicator (the purport of the terms). The relation 
of apposition is, as in the sentence ‘That is, this 
Devadatta’.the term ‘that’ signifying Devadatta 
of the past time and the term ‘this’, . signifying 

"Devadatta of the present time refer to one person, 
so also in the sentence '"That.thou art’ the term 
that’,.signifying the consciousness, endowed with 

„indirectness , and ,the. term. ‘thou’ „signifying the 

consciousness, „endowed with . directness refer to 
one consciousness. 
The.relation of qualifier and qualified is such, 

„as in that sentence. Devadatta of the past, signified 

-by:the termo‘thatt, and,Devadatta -of the present, 
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signified by the term ‘this’, eliminating their 
mutual distinction become mutually predicate 
and subject, so also in this sentence there is the 
relation of : predicate and subject between the 
consciousness, endowed with indirectness, signified 


by the term ‘that’ and the consciousness, endowed 
wath directness, signified by the term ‘thou’ as 
they eliminate their mutual distinction. 


The relation of indicated and indicator is, 
as it is the case in that sentence, where either the 
terms, ‘that’ and ‘this’ or their meanings are 
related with the non-contradictory element of 
Devadatta, eliminating their discrepant portions 
of belonging to the prescnt and the past times, so 
also in this statement, either the terms ‘that’ and 


‘thou’ or their meanings are related with the: 


non-contradictory consciousness as indicator and 
indicated, eliminating their discrepant portions of 


having indirectness and directness. This is known 
as partial indication (23). 


Comm.—After explaining the terms ‘that’ 
and ‘thou’ in the previous passage, now the writer 
explains the import of the great saying that thou 
аге, He says that in three different ways 
the meaning of the great saying is ascertained. 


They are Sa^ anadhikaranya, visesana visesyata 
and /aksyalaksanabhava. 


सामानाधिकरण्यम्‌ His word is rendered as 'apposi- 
tion’ by Hiriyana and ‘community of teference’ by 
Jacob. In any way this signifies the applicability 
of two words to a certain person or thing without 
any consideration whether they are related as noun 


and adjective or not. The subtle difference between 
this and the second relation viz, the relation of 
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qualified and the qualifier is that in the second the 
qualifier differentiates the qualified from others, 
where as in this case the two terms only signify 
опе and the same person ?with the same force. So, 
in this present relation the two terms retain their 
independence, but in the second case, one is 
subjected to the other. Inthe statement ‘that is 
this Devadatta’ the term ‘that’ stands for Deva- 
datta of the past time and the term ‘this’ stands 
for Devadatta of the present time. But both 
of them signify the same person. Іп this manner, 
the term ‘that’ representing the Brahman and the 
term ‘thou’ representing the individual signify the 
same eternal consciousness, 

दिशेषणविरोष्यत-—This is translated as the relation 
of substance and attribute by Hiriyanna. Jacob 
renders these two words as predicate and subject. 
Here, these are rendered as qualifier and 
qualified. However, it is better to retain the 
original sanskrit terms, as no other suitable terms 
are there in English language to replace them. 
Vifesya (qualified) is that, which is differentiated 
and that which differentiates is visesana So it is 
said : ‘bhedyam visesyam ityahurbhedakam tu visesa- 
nam’. In the statement ‘That is this Devadatta’ 
Devadatta of the past time, becomes the qualifier 
or visesana of the meaning of the term ‘this’, 
Devadatta of the present time, as it differentiates 
this particular person from others and vice versa. 
Thus, both the terms ‘that’ and ‘this’ mutually 
differentiate one another from the other things 
and persons and become each a visesya and also a 
visesana. In this manner, the consciousness, which 
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is conspicuously known (६0797) and the conscious- 
ness, which is not conspicuously known (the 
Brahman) become the qualifiers of each other 
excluding their differences This isa manner of 


interpreting the great saying ‘that thou art 


लत्यलक्षणमावः- his is the third way of ascertaining 

the meaning of the great saying. This is the 

relation between that which is indicated and the 
‘indicator, which indicates. In the statement ‘that 

is this Dévadatta, both these terms or their 
méanings ‘indicate the same person Devadatta. 

Here the serise ‘of past and present time is lost. 
“So also inthe statement ‘that thou-art' the two 

terms, giving up their eiscrepant portions indicate 
"the pure consciousness. “This is known аз bhaga- 

laksanà or ‘partial indication. Here the direct 

meaning (vacyartha) is suppressed and the indica- 
tive meaning (laksyartha)‘is taken’ into considera- 
"tion: (23) 

आलम अस्मिन्‌ वाक्ये नीलमुःपलमिति वाक्यवंद्वाक्यार्थो न 
"सङ्गच्छते | तत्र तु नीलपदाथनीलगुणस्योत्पलपदार्थोत्पलद्रव्यस्य च शौक्ल्य- 
पटा दिभेदव्यावत्त कतयाऽन्योऽन्यविशेषणविशेप्यभा वस सगस्या न्यतरवि शिष्टस्मान्य- 
баса तदेक्यस्य वा वाक्याथत्वाङ्गीकारे प्रमाणान्तरविरोधामावात्तद्वाक्याथ 
“सङ्गच्छते । अत्र तु तदथपरोक्षत्वां दिविशिष्चतन्यस्य त्वमर्थापरोक्षत्वादिविशिष्ट- 
_ चतन्येस्य चान्योप्न्यभेदव्यांगतकतया विशेषण विशेष्यभांवस'तंगस्यान्यतरविशि 
' त्यान्यतरस्य तदेक्यत्य च वास्याथत्वॉज़ीकारे प्ररक्षादिप्रमाणविरोधाद्वावयार्थो 
स सङ्गच्छते | तदुक्तम्‌-- 
"संसर्गो वा विशिष्टो वा वाक्यार्थो नात्र सम्मतः । 
अछण्डेकरसत्वेन वाक्यार्थो विदुषां was ॥ इति ॥ (२४) 


` ठयारूय7--ततृक्तपम्धन्धत्रय feats नीलवुत्पलमित्ति वाक्यवद्‌- 
वाक्याथस्य सङ्गतत्वात्‌ किमनेन सम्बन्धन्रयेणेत्याशङ्कघाह-- अस्मिन्‌ वादय इति | 


1-Panicadasi, 5. 75. 
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महावाक्यस्यालण्ड्यताप्रतिपादकत्वात सांसर्गिकत्वं न, «гече वे शिष्ठ्यस्य'वा 
भेदत्तिबन्धनतया नालण्डाथता स्यादिति भावः। एतदर्थ विवृणोति--तत्न 
fafa | नीलमुसलमिति वाक्ये 'शुद्धादिगुणान्तरव्यावत्त कनी लगुणस्य . पटा दि- 
द्रव्यान्तरव्यावत्त कोत्लरव्यश्य गुणगुणिमावस्य सस्व. eer वेशिष्ट्यस्य वा 
वाक्याथत्वाङ्गीकारे प्रत्यक्षादिविरोधामावात्‌ सङ्गतिः । तत्त्वमस्या दिवाक्ये तु 
परोक्षत्वपरोक्षत्वा दिवि शिष्टचेतन्ययोयेदि विशेषणविशेष्यमावसंसगोँ वे शिष्ट्य 
ar स्वीक्रियते तदा प्रमाणान्तरविरोधाद्‌ वाक्यार्थो न सङ्गच्छते | तस्माद्‌ 
चाक्याथेशोधनेनेव सम्बन्धत्रयेण तस्याखण्डाथप्रतिपादकत्वमित्यर्थः | वस्तुतस्तु 
ब्रह्मणो जात्या दिभेदरहितत्वेन स सर्गासङ्गिसम्यगवोधगम्यतया सांसर्गिकवाक्या- 
qa’ न युज्यत ' इति भावः | भेदविशिष्टस्येव सांसगिकबोधगभ्यत्वस्वीकारे 
सांसर्गिकवाक्यगम्यत्वोपपत्तोः। पः््चदशीवाक्येन प्रतिज्ञातमर्थ व्रद्यति--संसर्गों 
afa! (२४) «ағ 

Trans.—The meaning of this sentence is not 
similar to that of the sentence ‘The lotus is blue’. 
There the (ordinary) meaning is valid whether 
we take it to signify the relation of qualified and 
qualifier between the quality signified by the term 

‘blue? and the substance signified by the term 
‘lotus’ distinguishing each other from the qualities 
like whiteness and substances like cloth ; or the 
state of one being qualified by the other ; or their 
identity, because there is no contradiction with 
other pramana. But here (in the case of ‘that thou 
art’), such meaning of the sentence is not appro- 
priate, as there is contradiction with other pramanas 
like Pratyaksa etc , whether we take the meaning 
to signify the relation of qualified and qualifier 
between the consciousness endowed with the 
characteristic indirectness, which is the import 
of the term ‘that’ and the consciousness, endowed . 

‘with the characteristic directness, which is the 
import of the term ‘thou’ excluding each others 
‘difference ; or the state of one being qualified by 


M 
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the other: or their identity. Thus, it is stated 
‘the.importrof this sentence, as it is accepted, is 
neither a relation nor a qualified one, but accord- 
ing to the wise men it is the partless (impartite) 
опе. (24) 


Comm.—In this passage the author tries to 
prove the non-relational character of the. great 
saying. He quotes .a..verse from. paficadasi (vide 
vii, 75) which says that neither а relation nor a 
.qualifiad one (visista) is the import. of the great 
saying, as any of these two mutilates the impartite 
character of the Mahavakya. Now it is to be borne 
in, mind that the. Brahman, . signified by the 
great saying, being partless, Бу, nature cannot. be 
,expressed by a relational statement, as the rela- 
tional statement is fraught with internal difference. 
„Relation, which. pre-supposes. difference, cannot 
differences. This is based оп, Ње logic of the 
.Parity, of knowledge ‘and. rgality. А relational 
way of thought.cannot express the: Reality as. it is 
upheld.by Bradley. But;it differs. from the .Brad- 
_leyan position in ,this,.that, according td. vedanta 
a thing, which is fraught with internal differences, 
can only .be expressed; by.,2 relational way of 
„thought, but the Brahman. cannot, be expressed 
by relational way of knowledge, as itis free from 
differences. .So, according to Advaita vedanta, 
the relational mode of thinking is. adequate if. it. is 
applied,only to the. world of differences, but.,it 
cannot be applied to that. which. is free from all 
the differences. The doctrine of appearance of 


VEDANTASARA 119 
Advaita vedanta is more realistic ih ‘character, 
which does not say that our Teldtiónal thought 
falsifies Reality, but only ópinés that it "cannot be 
applied to Reality, as ‘Reality transcends ‘all the 
relations. It is'note-worthy to remiember that 
avidya, which is the ¢ause of the world'of ‘differen- 
ces, is nota “subjective category according ‘to 
: Advaita vedanta. Unlike the ‘categories “of “Kant 
avidyà is not a subjective category, Which obscures 
the reality, but it has also objective validity, which 
is vouchsafed by the vedantic doctrine ‘of ‘error 
viz. anirvacaniya khyati. So the'comparisón'of the 
vedantic doctrine’df ‘appearance With’ the ‘kantian 
phenomenalism is far from being ‘tenable, 1 
The author says that the import of the great 
"saying cannot be ascertained in “the manner we 
‘assert the meaning of the relational statements 
say “the lotus i$ blue" Не ‘says’ पाटला of the 
"two terms Totus "dnd “blue” becomes! the qualifier 
Of the other’ a8 their relatión "is" nt^ contradicted 


‘both कढ rélation ‘and’ the' two 'reláta/ to: be" the 
“méaning of this statement. Butin the great ‘saying 
the meaning of the terms “Һа? “and tou” being 
_ contradictory no” relationrcan™ be taken" as the 
Amport of this statement This‘is the “explanation, 
given by the writer'as to vhy-relation' shouldnot 
be taken a$ the meaning of-this'statement, “Butin 


-ісісес “Paul” Delissen’s ‘comparision ° of ‘Advaita 
“with Kantian Philosophy Vide, His "The sys ति 
of vedanta’. à ЕС 
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fact, Brahman being free from all the differences 
cannot be expressed in a relational way. 

Rimatirtha, the writer of the commentary 
У’ gives a better argument to defend the impart- 
tite character of this statement. He says that 
between the meaning of these two terms, the 
relations of substance and actribute, cause and 
effect, part and whole, action and its agent, and 
the relation of universal and particular are not 
possible, as the Brahman, signified by them is free 
from all the, attributes, It is remarkable to 
remember the saying of citsukha that ‘akhapgar- 

thatà' (having impertite meaning) of a statement 
means ‘being capable of producing non-relational 
knowledge.’ * (24) 

JAAA गङ्गया घोषः प्रतिवसतीति वाक्यवजहछक्षणापि न 
"सङ्गच्छते । तत्र तु गङ्गाधोऽयोराघाराघेयभावलक्षणस्य वाक्या थेस्याशेषतो 
वि्दरत्वाद्वाक्यार्थमशेषतः परित्यज्य ततसम्बन्धितीरलक्षणाया युक्तत्वाजह्क्षणा 
सङ्गच्छते। अन्न तु परोक्षापरोक्षचेतनयेकत्वलक्षणस्य वाक्यार्थस्य भागमात्रे 
विरोधादुमागान्तरमपि परित्यज्यान्यलक्षणाया अयुक्तत्वाजहलक्षणा न सङ्गच्छते । 
न च गङ्गापद' स्वार्थपरित्यागेन तीरपदार्थ यथा लक्षयति तथा ततपद' त्वम्पद' 
वा स्वार्थपरित्यागेन; त्वम्पदार्थं तत्पदार्थं वा लक्षयत्वतः कुतो जहुछक्षणा न 
सङ्गच्छत इति वाच्यम्‌|| + तत्र तीरपदाश्रवणेन तदर्थाप्रतीतौ लक्षणया ततप्रतीत्य- 
वेक्षाम्रामपि तत्त्व पदयोः क्षूयमाणत्वेन तदर्थप्रतोतो लक्षणया पुनरन्यतरपदेनान्य- 
तरपदाथग्रतीत्यपेक्षाभावात्‌ । (२५) 

व्यारूय7--मागलक्षणां. प्रतिष्ठापयितु' लक्षणान्तर निरस्यति-- 
अत्रेति । गङ्गायां ate इति वाक्ये वाक्यार्थस्याशेषतो विरुद्धत्वादन्वयातुपपत्त- 
:अहतस्वार्थया वृत्या анаа लक्षणा । प्रकृते वाक्ये तु वाक्यार्थस्य 
भागान्तरे विरोधाजहछ्लक्षणां न सङ्गच्छते। आशङ्कते न चेति | यथा тұтас 
еті परित्यज्य तीर' लक्षयति аат ча“ स्वार्थपरित्यागेन तत्‌पदाथ लक्षयतु 
qaqa’ च तथेव त्व'पवार्थ लक्षयतु जहतस्वा्थया gef शङ्कार्थः । परिहरति-- 
1—Gitsukhi, 1, 19. ^ 
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तीरपवस्याधूयमाणत्वेन तदर्थाबोधाछक्षणाया आवश्यकत्वेऽपि तत्त्वपदयो' 


श्र यमाणत्वेत तदथवोघे सति जहतस्वाथया स्वाथप रित्यागेनान्यपदाथ प्रतीसपेक्षा 
नास्तीति तयोवषम्यस । (२५) 


Trans.— Неге ‘jahallaksan@ or the indication 
by total abandonment, as it is in the case ‘the 
hamlet of herdsmen is in the Ganges’ is not appro- 
priate. There the relation of location and located 
between Ganges and the hamlet of herdsmen being 
totally discrepant, the indication by total abandon- 
ment, in which ‘bank’ is indicated by giving up 
its total meaning, is tenable. But here, the meaning 
of identity betwen. direct consciousness and indirect 
consciousness being partially discrepánt, the indi- 
cation by total abadonment, giving up the other 
portion of the meaning is not tenable. It is not 
even sound to say, as the word ‘Ganges’, giving 
upits own meaning indicates the bank, so also 
the word ‘that’ or ‘thou’ giving up their own 
meaning should indicate: the things, signified by 
the words ‘thou’ and ‘that’ respectively, so "where 
is the untenability of the indication by total 
abandonment ? In that case there is the necessity 
of knowing by indication (indication by total 
abandonment) as the. word *bank' is not heard 
there for which its meaning is not understood, 
but in this case the words “that? and ‘thou’ being 
heard (expressed) and their meaning being under- 
stood there is по necessity of ‘understanding one 
by the other through indication. (25) 


AMA भत्रःशोगो' धावतीति атаа nagam न सम्भवति। 
ая .शोणगुणगमनलक्षणस्य वाक्याथस्य' विरदधत्वत्तदप रित्यागेन तदाश्रयाश्वा दि- 
लक्षणया तदूब्विरोधपरिहारसम्मवादबहहक्षणा  सम्मवतिं। अत्र तु परोक्षःवा दि- 
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विशिष्टचेतन्येफत्दस्प वावयाथस्य विरुद्धत्वात्तदपरित्यागेन ततसम्बन्धिनो यस्य 

कस्यचिदर्थस्य लक्षितत्वेऽपि तदूविरोधपरिहारासम्मवादजहलक्षणा न सम्भवत्येव । 
न च aq came वा स्वार्थ विरद्धांशपरित्यागेनांशान्तरसहित' त्वम्पदाथं 
ततूपदाथ वा लक्षयत्वतः कथ' प्रकारेण भागलक्षणाङ्गीर्करणमिति वाच्यस्‌ | 
एकेन पदेन स्वार्थांशपदार्थान्तरोभयलक्षणाया उसम्भवातपदान्तरेण तदथप्रतीतौ 
क्षणया पुनस्तत्‌ प्रतीत्यपेक्षाभावाच | (२६) 


207749011 — अजहतस्वार्था' व्युदस्यति-अत्र शोण इति । अत्र 
शो णग्रुणस्य धावनासंमवात्तदर्थापरित्यागेन तदाश्रपेऽशवादौ लक्षणा । SFA वाक्ये 
तु परोक्षत्वापरोक्षत्वयो विरोधात्तयोरेकत्र स'हतत्व' नास्तीति हेतोरजहतस्यार्था पि 
न संभवति । प्रकारान्तरेणाजहत्स्वार्था' निराकरोति--न चेति । agente 
तस्यैव पदस्य युगपत्‌ स्वार्था'शपदार्थान्तरोमयलक्षणाया असंभवाद्‌ भागलक्षणाया 
आवश्यकता वत्तं त इद्यथः |55) 

Trans.— Here, indication without abandon- 
ment, as it is in the case “Тһе red is running’, is 
not also appropriate. There, indication without 
abandonment is possible, as the meaning of the 
sentence regarding the running of the quality 
redness is impossible, for which, without giving up 
its meaning and by taking something like horse, 
which is the substratum of such qualities, this 
contradiction can be eliminated. But here, the 
meaning of the sentence, the identity of the direct 
consciousness and indirect consciousness being 
self-discrepant and as the discrepancy cannot be 
eliminated even though we accept something 
related to them without abandoning their meaning, 
the indication without abandonment is not possible. 
Nor is it sound (о say that the word ‘that or the 
word ‘thou’, discarding some parts of their meaning 
which is discrepant and with the other parts 
should indicate the import of the word ‘thou’ or 
‘that’ respectively. So what is the necessity in 
accepting the partial indication? The same word. 
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cannot indicate both the portions of its meaning 
and that of other. Moreover, if the meaning of 
acertain word is signified by a different word 


there 18 no necessity of understanding the same 
by indication (26) 


20972] — तस्माद्यथा 'सोध्य' देवदत्तः इति वाक्य तदर्थो वा 
तत्कालेततक् ल कणस्य वावयाथरयांशे विरोधाद्विस्द्धततका लेततकालविशिष्ट- 
ahi परित्यज्याविरुद देवदत्तांशमात्र' लक्षयति तथा त्वमसीति वाब 
तदर्थो वा परोक्षत्वापरोक्षत्वादिडिशिष्टदेतन्येकत्वलक्षणस्य वाक्यार्थस्यांशे 
विरोधाद्‌ विइद्वपरोक्षत्वापरोक्षत्वा दिविशिष्टत्वांश' परित्यञया दिर्द्धभखण्डचेतन्य- 
ara’ लक्षयतीति | (२७) 


201192911 — भागलक्षणा ङ्गीकरणेनोपसंहरति ~ तस्माद्यथेति । सोऽयं 
देवदत्त इति атта’ विरुद्रदतकालेततूकालांशद्वय परिल्यज्या धिर्द्धदेवत्तपिण्डमात्र' 
लक्षयति 1 यद्यपि पदधमो लक्षणा तथापि पदार्थद्वारा वाक्ये तदर्थे वा लक्षंणो- 
पचारात्‌ । प्रकृते योञ्यति-तथा तत्वमसीत्यादि। विरुद्धांशपरि- 
त्यागेना विरुद्धचेतन्यमा द्रवो धनादखण्डाथ ताप्रतिपादनार्थ भागलक्षणाङ्गीकरणमिति 
सावः | (२७) | 


Trans —Therefore, as the sentence ‘that is 
this Devadatta’ or its meaning, giving up its discre- 
pent portions of being related to the past and the 
present, because there is only partial discrepancy 
іп the meaning of the sentence, viz. Devedatta as 
related to the past and present, indicates only 
Devadatta, which isthe indisputable portion ; so 
alo the sentence ‘that thou art’ or its meaning, 
giving up its discrepant portions, directness and 
indirectness, as there is only partial discrepancy in 
the meaning of the sentence, thatis the identity 
of the direct consciousness and the indirect consci- 
ousness, indicates the indisputable partless consci- 

' ousness. (27) 
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Comm.—Here the author describes the vari- 
ous indications with a view to showing the appli- 
cability of ‘partial indication’ to the present case. 

egemer—Jahallaksanü is a sort of indication 
in which the primary meaning of the sentence 
being discrepant is totally abandoned. So, this is 
known asthe indication with total abandonment. 
In the sentence ‘the village of the herds men is on 
the Ganges the primary meaning of the sentence | 
being discrepant, it indicates the bank. Here the 
sense of the word ‘Ganges’ is totally abandoned 

angam - This isa kind of indication where 
the primary sense being discrepant by itself, some 
other word is added to it without eliminating its 
primary meaning. In the sentence 'the ४०१८ (red- 
ness) is running’, the primary sense being discre- 
pant it signifies some animal like horse, whose 
quality is redness. It is noteworthy that the word 
“опа” in Sanskrit is both a noun and an adjective. 
As a noun it means the quality ‘redness’ and as ап 
adjective ‘it signifies something which is ‘red’ 
Primarily it signifies the quality and secondarily 
with the indicative meaning (Laksyartha) it only 
signifies something which is red 

भागलक्षणा-- 11115 indication operates where the 
primary meaning is partly abandoned and partly 
retained. In the case of the great saying ‘that 
thou art’ jahallaksana cannot operate as here no 
sense is completely eliminated, but only partly 
abandoned. So also ajahallak sana is not applicable, 
as in this, some other word is added to givea 
tenable meaning without abandoning its primary 
sense. But here no word, being added, can give an 


VEDANTASARA 125 
appropriate meaning. So bhagalaksana is accepted 
here, as it is іп the case of the sentence ‘that is 
this Devadattay. In the case of this great saying, 
the discrepant portions, directness and indirectness, 
of the meaning of these two terms are eliminated 
and the indisputable portion viz.the sense of the 
pure consciousness is retained. Some vedantins 
do not accept at all indication, as according to 
them, this meaning can also be expressed in the 
primary sense according to them, as the writer of 
vedanta paribhasa says, the acceptance of indica- 
tion is only a tentative one. 1 (25, 26, 27) 

AMARA ब्रह्मास्मी ?त्यनुभववाक्यार्थों. ші! एव- 
माचार्येणाध्यारो पापवादपुरस्सर' तत्वंपदार्थों शोधयित्वा वाक्येनाखष्डा्थेऽव- 
बोध्तिश्थिका रिणोऽहं नियशुद्बुदमुक्तसत्यस्वभावपरमानन्दानन्ताद्ृय' ब्रह्मास्मी- 
यदक्षण्डाका राकारिता चित्तवृत्तिरदेति | सा 9 चित्प्रतिबिम्बसहिता सती 
प्रगमिन्नमज्ञात' पर' ब्रह्म विषथीक्कत्य तद्गताज्ञानमेव बाधते | तदा पटकारण- 
तन्तुदाहे परदाहवदखिलक्ारणेऽज्ञाने बाधिते सति तदकायस्याखिलस्य बाधितत्वा- 
arag ताखण्डाकाराकारिता चित्तवृत्तिरपि बाधिता सवति । तत्र प्रतिबिम्बितं 
चेतन्यमपि यथा दीपप्रभादिट्‌प्रमावमासनासमर्था सती तया भिभुता भवति तथा 
रवंप्रकाशमानप्र गभिन्नपरक्रह्मावमासनानहतया तेनाभिभूत' सत्‌ स्वोपाधिमूता- 
gue facet बीधितत्वाद्द्पणा भावे मुखप्रतिबिम्बस्य मुखमात्रत्वदत प्रद्यगफिन्न- 
'परब्रह्ममात्र' भवति | (२८) 

व्या रूया--उपदेशवाक्यमवलम्ब्य जीवद्रह्मणोरेक्यः निरूप्पेदानी मनु- 
मववाक्यमा Prat तदर्थ प्रतिपादयति, तदर्थेध्नुमवस्य परसप्रमाणत्वादनुमवाव- 
सानत्वाद्‌ ब्रह्मविद्यायाः--अथेति | अहं ब्रह्मास्मीति श्तिवाक्येन ब्रह्मविदामभु- 
अवः प्रदर्शितः । आचार्येण महावाक्या्थेऽववो घितेऽधिकारिण एव ब्नह्मात्मे- 
क्यानुभूतिर्भवति नान्यस्येति कथयति--एवमिति। वृत्तेजडत्वात 44 तस्या- 
श्रिल्मात्रन्नह्ममकाशकत्वमिति कथयति--सा Rafe | चेतन्यप्रतिबिम्बसहितेव 


Аы ыы ыы जी कल न 
1— Vedanta Paribhasa, Chap. 4. 'acaryanam 
laksanoktih abhyupagaravadena bodhya’. 

2 - Brhadaranyaka up, 1. 4. 10. 
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चित्तवृत्तिरज्ञान' Raf न Rebar: чачам जडटितवृत्तिमात्य्त्वा- 
भावात प्रत्यगमिन्नध्याज्ञानविशिष्टस्थेव ब्रह्मणस्तत्वसिति वोध्यम्‌ । अन्तःकरण- 
वृत्तिरंज्ञानमभेच बाधते न तु ब्रह्मापि प्रकाशयतीति प्रतिपादयन्नाह तद्गता - 
ज्ञानमेवेति । द्रह्मणः स्वध'प्रकाशत्वात प्रकाश्कान्तरानग्युपगमात्‌ । SAI 
चाचितेऽपि तदूबाधकचि्तवृत्ेरवाधान्गोदेऽपि fuege: सत्त्वांदद्दे तवादानुप- 
पत्तिरिति शक्कां्युदत्यति--पटकारणतन्तुदाह इति। वृत्तित्रतिबिस्थितदेतन्यस्या वि 
»  ेतल्यमात्रत्वेचावस्थान' दशयति-- तत्र fat (२८) 
і Trans.—Now the meaning of the statement 
am Brahman’ which is the expression of experi- 
ence is being explained. Thus, after clarifying 
the meaning of ‘that’ and ‘thou’ with the methods 
| of superimposition and negation, when the impar- 
- tite meaning is imparted by the preceptor with 
the help of the sentence (the vedic statement), 
there arises the mental modification ia the quali- 
fied, taking the form of the partless one—‘I am 
the Brahman,’ which is by nature eternal, pure, 
intelligent, free, real and the supreme bliss; which 
is infinite and ‘without a second.” That (mental 
modification, combined with the reflection of 
consciousness and having made the unknown 
supreme Brahman its object, which is ‘not distinct 
from the inner self, destroys the ignorance, 
pertaining to it, At that time ignorance, which 
is the cause of all, being sublated with all, which 
are its effects, the mental modification, taking the 
shape of the partless one, which is included in 
them is also sublated, as the ‘cloth is burnt when 
its cause the threads are burnt. The conscious- 
ness as reflected in it, unable to illuminate the 
self-luminous Brahman, which is not different 
from the inner self, but being overcome by it, 
becomes one with the Brahman, which is not 


i 
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different from the inner self, as the flame of the 
jamp, being unable to illuminate, is overcome Бу” 
the rays of the sun and as in the absence of mirror 


the reflection of the face becomes one with the 
face, because its conditioning adjunt, the mental 


modification taking the form of the partless one, 
is sublated. (281: | 

Comm Тһе author here explains the meaning 
of the judgement, ‘Iam the Brahman’, which is 
the expression of the realization of the identity 
between the individual consciousness and the 
cosmic consciousness. So?itisknown as anubhava 
vükya. Тһе modification of the internal organ, 
taking the form of the partless one, making the 
Brahman, which is not different from the inner 
self, its object, destroys the nescience pertaining 
to it. It may be asked, how can the internal organ, 
which is itself material by nature, grasp the self- 


luminous consciousness ? ‘S’ says that the modi- 
fication of the internal organ only grasps the 


Brahman that is obscured by nescience and not 
different from the inner self (pratyagabhinna), 
but does not grasp the pure Brahman. Thls is 
suggested by the text when it says that this modi- 


fication grasps the supreme ‘Brahman that is 
unknown or obscured by nesclence (ajfiatam par m 


brahma). After destroying the nescience obscuring 
the Brahman, the modification, which is the effect 
of the nescience, is also destroyed. If the modi- 


“fication is not destroyed then non-dualism cannot 


be established even after the destruction of 
nescience, Sadananda says that the modification 
of the internal organ being an effect of the 
nescience cannot remain after the sublation of it. 
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Not only in the case of the Mahavakya 
“Тапуатав?, but also in ascertaining the meaning 
of this anubhava vikya indication (laksana) is to be 
employed. In this statement ‘I am the Brahman,’ 
the term ‘J’ stands for the individual self, which 
is the combination of the witness (edksin) and the 
internal organ. Vidyaranya says that one portion 
of the individual (уа) that is the internal organ, 
forming the limiting adjunct (०७६१७1 , is dropped 
through partial indication (bhagalaksanà) and the 
witness is only understood * So this experiential 
statement, alike the great saying, signifies the 
identity between the individual self and the 
cosmic consciousness. (28) 

लमू a सति aapi 'यन्मनसा स 999 
gaaat: श्रृत्योरविरोध वृत्तिव्याप्यत्वाड्ञीकारेण फलव्याप्यत्व प्रतिषेधप्रतिपाद- 
नात्‌ | तदुक्तम्‌“ 

“फलबव्पाप्पत्वमेवास्य शाख्रकृद्‌ मि्निवारितम्‌ | 

ब्रह्मण्यज्ञाननाशाथ वृत्तिव्या प्तिरपेक्षिता ॥' 

'स्वय' प्रकाशमानत्वान्नाभास उपयुज्यते’ ॥ इति ॥ 
जडपदार्थाकाराकारितचित्तवृत्त दिशेषोऽस्ति 1 तथाहि--अय' धट इति घटा- 
काराकारितचित्तब्रृत्तिज्ञात॑ घट' विषयीकृत्य तदूगताज्ञाननिरसनपुरससर 
स्वपतचिदा मासेन जड घटमपि भासयस्ति । तदुक्तम्‌ --? 

ब्रुद्धिततस्थचिदामासौ द्वावेतौ व्याप्नुतो घर्‌ | 

तन्नौज्ञान' घिया नश्येदाभासेन घटः स्फुरेत' इति ॥ 
यथा दीपप्रभामण्डलमन्धका रगत घटपरादिक विषयीकृत्य तदूगतान्धकारनिर-- 
सनपुरस्सर' स्वप्रभया तदपि भासयतीति । (२९) 


1 —Paficadasi, 7. 88-89. 
9-Brhadaranyaka up, 4, 4, 19. 
3— Kena up, І, 5. 
4—Paficadasi, 7, 90-92. 

5— Pancadasi, 7, 91. 
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व्टया7रुय7--अधण्डार्याकाराका रिता 'चित्तवृत्तिस्तद्‌गताज्ञानमेष बाधते 
न तु ब्रह्मापि प्रकाशयतीति faga, 'मनसेवानुद्रषटव्यम्‌?, “यन्मनसा न मनुते? 
इति बेदवाक्ययो-विरोध' परिहरति--एवं चेति| ब्रह्मणो а Зе sfa- 
पादयन्त्या BLT तस्य वृत्तिव्याप्यत्वमेवोच्यते, तस्या बुद्धिवेद्यत्व प्रतिषेधयन्त्या 
gat फलव्याप्यत्वमेव निषिध्यते । ततस्तयोन कोऽपि विरोध इति ata: 
पः्चदशींवाक्येन तदथ ब्रद्यति--फलव्याप्पत्वमिति। फलव्याप्यत्बनिषेधे कारण- 
साह--स्वयंप्रकाशमानत्वादिति । प्रमाणबछाचित्तवत्ते विषयप्याप्यत्दमेव . वृत्ति- 
व्याप्यत्वम्‌ । विषयाकाराकारितान्तःकरणव॒त्यवच्छिन्नचचिदशक्ृतप्राकट या अयत्वमेच 
फलब्याप्यत्बमिति रामतीर्थाः | प्राकट्य चात्र चिदाभासक्कृत विषय निष्ठातिश्यः 1 
तत्रान्तःकरणवृत्या ब्रह्मविषयकाज्ञान विनश्यति, ततस्तद्विषये वृत्तिव्याप्यत्व 
स्वोक्रियते । अज्ञाने विनष्टे सति ब्रह्मणः स्वय प्रकाशमानत्वात्ततप्रकाशनाय 
चिदामासस्यानुपयो गित्वात्‌ फलव्याप्यत्वं ga न स्वीक्रियते। नृसिहाश्रमारतु 
फलचेतन्यमित्यावरणमङ्गानन्तर स्वयंप्रकाशमान चतन्यमेवेति ददन्ति। तेषां 
मते तस्मिन्‌ फलचेतन्ये चित्तवृत्तिन व्याप्नोत्यावरणभङ्गस्य प्रागेव जातत्वात्‌ 11 


फलव्याप्यत्ववृत्तिव्यात्यत्वद्वय' स्पष्टतया प्रदशयितु' जडाकाराकारितचित्त 
वत्तिब्रह्माकाराका रितचित्तवृ्ोश्च aqu प्रकटयन्नाह--जडपदार्थीकाराका रि- 
तेति । अथमर्थः | घटा दिज्ञानजननस्थले तावदन्तःकरण' घराद्याकारेण परिणमति । 
सेयं घटाकारेण परिणतान्तःकरणवृत्तिघटगताज्ञान निरस्य स्वगतचिदाभासेन 
we भासयति । तत्र घटादीनां aer एवाध्यस्ततथा घटादिविषयावच्छिन्ञ- 
चेतन्यसत्ते व घटादिसत्ता | एकस्येव चतन्यस्य सव गतत्वेन प्रमा तृचतन्यविषया- 
यब्छिन्नचेतन्ययोश्रा भेदः | तत्रान्तःकरणढृत्या घटादिविषयकेऽज्ञाने विनष्टे ufa 
अन्तःकरणावच्दिन्नचेतन्यस्येव प्रमातृत्वात्‌ घटा दिसत्ताप्रमातृसत्तयोश्च कत्वं नायते | 
तस्मात्‌ प्रतयक्षत्वमेव प्रमा त्र भिन्नत्व प्रमातृसत्तातिरिक्तसत्ताकत्वा्ञाव इत्युक्तम्‌? | 
घटादीनां जडत्वात्त षां वत्तिप्रतिबिम्बितचेतन्यमा स्यत्वमभ्युपगम्यते, आत्मनस्तु 
егізі ति् वात्‌ प्रकाशकान्तरा भ्युपगमेऽतवस्यापत्तश्च न चिदाभासापेक्षास्ति। 
पः्चदशोघाक्य प्रमाणवति-बुद्वितत्स्थचिदामासाविति | इष्टान्तमाह-- 
यथेति | ननु शब्दरय कथमपरोक्षज्ञानजनकत्व मिति चेत्‌ । उच्यते, वस्तुनः परोक्ष- 
त्वापरोक्षत्वे सर्वथेव न करणनिबन्धने परन्तु तद्योग्यत्वनिबन्धन एव | ततो 
'दृशसस्त्वमसी ач स्चिकष्टविषयस्यलेऽपरोक्षत्वस्वीकारे त क्राचिद्वानिरिति 


ium QE a (२९) 
1—See the introduction, РР 23-26 
2. See Vedanta Paribbasa Chap. 1 
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Trans.— It being so, there is no contradiction 
between the two Srutis ‘By the manas alone this 
is to be seen’ and ‘what cannot be thought by the 
manas, as the pervasion by Vrtti (modifications) 
is admitted, where as the pervasion by Phala is 
denied. It is stated : ts pervasion by Phala is ° 
cnly denied by the exponents of the scriptures 
but the pervasion by Vriti (modification), in rela- 
tion to the Brahman, is necessary for the destruc- 
tion of ignorance. Also: ‘It being self-luminous 
there is no necessity of the reflection’ The mental 
modification, taking the shape of insentient objects 
has got some ‘distinction. Thus, the mental modi- 
fication, taking the shape of the pot, expressed as 
‘This is por, making the pot its object, having 
destroyed ignorance pertaining to it, also illumi- 
nates the insentient pot with the help of the reflec- 
tion of the consciousness in it It is stated : ‘Both 
the internal organ and the reflection “ОҒ conscious- 
ness in it prevade’ the pot, where the ignorance 
is dispelled by the internal organ and the pot 
manifests through the reflection’, as the rays of 
the lamp, grasping the pot, the cloth etc, concealed 
by darkness, dispelling darkness of them at first, 
illuminate them also by their light. (29) 


Comm —lIn this passage Sadananda tries to 
explain the vedantic process of perception. Accord- 
ing to the school of Nyàya, -perception happens 
through a process of contacts. Firstly, there is 
. contact between the object and the sense, then 
there is the contact of the sense with the mind by 
which knowledge of the respective object arises in 
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the self (itman). This explaination of the process 
of perception is based on their ‘realistic pluralism, 
according to which the different souls are .alto- 
gether different from the various objects То 
bring them into a relation ‘various contacts ате 
necessarv. But, according to Advaita vedanta, - 
the self, which is one with the Brahman and of 
the nature of consciousness, being all pervasive, 
forms the ground of the manifold phenomena. 
So, there is no ultimate diffrence’ between: the 
objects and the self, which perceives them The 
difference is only created by avidya, which is 
destroyed when the proper knowledge is achieved. 
So, knowing іп (ре vedantic sense only means 
destruction of the concealment of avidia. Percep- 
tion happens when avidyd, which differentiates 


the subject (pramata) and the object (prameya) 
is suspended and the unity of them is achieved. 


For this vedanta Paribhasa says, ‘The perceptuality 
of the objects like jar etc. consists in their not 
being different from the subject. ' The modifica- 
tion or psychosis of the internal organ is necessary, 
according to one school of vedanta, to bring them 
into a relation. According to another school, it is 
for the destruction of the concealment. ? However, 
the aim of these two views is the same, though it 
is expressed in two different ways: . - 
The writer shows the difference between 
phaiavyapyatva and vrttivyapyam amm quos and vrttivyapvatva and justifies the 
“T Vedānta Paribhasa, P. 20. 

9. Vedànta Paribhasa, PP. 140-144 

‘ Also see Advaita siddhi, Pratikarmavyavastha 

Chap. 
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necessity of only the latter in the field of the 
knowledge regarding the self. He says that the two 
paradoxical vedic statements, of which one denies 
the capability of the mind in perceiving the seif 
and the other asserts it, have no real discrepancy, 
as they signify two different meanings viz-Phala- 
vyapyatva and Vrttivyapyatva. The vedic statement, 
which denies the capability of mind, only denies 
phalavyapyatva “апа that which asserts it only 
asserts vrttvivyapyatva. 
बत्तिव्याप्यत्वम्‌—T his word literally means “Регуа- 
sion by the vrtti or modification of the internal 
organ’. At the time of perception, firstly the 
internal organ assumes the shape of the object by 
which the concealment of ауі4уй, which obscures 
the object, is destroyed. For instance, when the 
pot is known, the internal organ assumes the shape 
of the pot, by which the concealment is destroyed. 
This is known аѕ the modification of the internal 
organ. When the text says that the .nescience 
pertaining to the pot (tadgatajfiana) is destroyed 
by the modification, it does not mean that ajmána, 
which -rests in the pot is destroyed. Strictly 
speaking а/йапа cannot rest inthe pot, as it only 
rests in the consciousness. It is both the locus and 
the visaya of: nescience. When the consciousness 
is concealed, the objects are termed to be concealed 
secondarily. 

. फलव्याप्यत्वस---11115 word means ‘pervasion by 
the phala. The word ‘phala’ means, according to 
У? the consciousness that is limited by the modi- 
fication of the internal organ, which has assumed 
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the shape of the external object. Thus phalavya- 
pyatva, according to this, means 'being the locus of 
the manifestness (prakatya), caused by the portion 
of consciousness that is limited by the modification 
of the internal organ’.  Paficadasi uses the word 
‘reflection of the consciousness’ (cidabhasa) to 
signify this. 2. The pot being. unconscious cannot 
manifest by itself even after the destruction of 
the concealment, for which the reflection of cons- 
ciousness is necessary for its manfifestation. This 
pervasion by the reflection of consciousness, or the 
consciousness, limited by the modification or 
psychosis is known as ‘pervasion by the phala’, 
through which the object manifests. When the 
concealment of the pot is destroyed by the modi- 


fication, it is revealed by thereflection of conscious- 
ness. 


In the case of the material objects both of 
them is necessary, butin the case of the self, the 
second, pervasion by the reflection of the conscious- 
ness, is not necessary, as the self being itself self- 


luminous, there is no necessity of the reflection 
for its manifestation. 


This sense is differently ‘expressed by “5” as 
it interprets the word ‘phala’ in a different manner. 
‘©’ says that phala means the self-luminous cons- 
ciousness after the destruction of concealment. ? 
The modification of the internal organ does not 
pervade this phalacaitanya or the consciousness 


after the destruction of concealment, as previously 


I—Vidvanmanoraüjani, P. 127.. 
2— Paficadasi, 7. 9]. 


· 9— Subodhini, Р. 41. 


134 SADANANDA'S 


its concealment has been destroyed. However, the 
result is the same. Both the commentators admit 
that there is no necessity of other illumination 
for the manifestation of the self as it is self- 


luminous. В 
So, the vedic statement, which says that this 


atman. is to be seen through the mind, means thet 
the modification of the internalorgan is necessary 
to destroy the nescience, concealing the self. The 
other vedic statement, which says that the self 
cannot be known through the mind, only means 
that the reflection of consciousness оп the internal 
organ or the cousciousness limited by the modifica- 
tion of it, which is ordinarily needed for the 


revelation of other objects, cannot reveal the self 
as the self is revelation itself- -The writer gives 


the example of the flame of the candle, overcome 
by the rays of the sun, in order to prove that. the 
reflection of consciousness cannot reveal the self- 
luminous consciousness, but is overcome by it. 

It is not also correct to say that nescience 
cannot rest in consciousness, it being the remover 


of it, and there is no necessity of the modification 
to remove it. There is no opposition between 


the pure consciousness, which is of the essence of 
knowledge and nescience, as it is indifferent to 
nescience, but the vritijiana or the modification, 
inspired by consciousness or with the reflection of 
consciousness only destroys avidyd, as it is rightly 
upheld by the writer of Vivarana. On the -other 
hand, the witness, which is of the essence of 
consciousness proves the existence of . avidya. For 
this reason  witness-perception (saksi pratyaksa) 
is taken as a proof in the existence of ajnana. (29). 
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JaA- एवंभूतस्वस्वरूपचेतन्यसाक्षातूकारपयेन्त अ्वणमनननिदिध्या- 
सनसमाध्यतुष्टानर्यापेक्षितत्वात्त पि प्रदः्यन्ते । श्रवणं नाम षडविधरिङ्ग रशेष- 
वेदान्तानामट्वितीये वस्तुति तातपर्यावधारणम्‌ 1 लिङ्गानि तुपक्रमो पसं हारा- 
स्यातापूर्व ताफछार्थ वादोपपत्त्यास्थानि | तत्र प्रकरणप्रतिपाद्चस्या्थस्य तदादयन्तयो = 
इपादानभुपक्रमोपसंहारौ । यथा छान्दोग्ये षष्टाध्याये प्रकरणप्रतिपाद्यस्याद्वितीय- 
वस्तुन "дадат ца इत्यादौ 'ऐतदात्यमिद' aaa? жені च 
प्रतिपादनम्‌ । प्रकरणप्रतिपाद्यस्य वस्तुनस्तन्मध्ये पौनःपुन्येन प्रतिपादनमभ्यासः | 
यथा त्ेवाद्वितीयवस्तुनि मध्ये तत्त्वससी'ति «uper प्रतिपादनम्‌। प्रकरण- 
प्रतिपाद्यस्था द्वितीयवस्तुन: प्रमाणान्तरा विषयीकरणमपूर्वता | यथा तत्ने वाहितीय- 
асант मानान्तराविषयीकरणस्‌ p फल' ठ प्रकरणप्रतिपाद्यरयात्मज्ञानस्थ Ed- 
TAA वा RUD ая श्ुयसाण प्रयोजनम्‌ | यथा तत्र “झाचायवान्‌ पुरुषो वेद तस्य 
तावदेव चिर атан fanda संपत्स्य 3 इऱ्यद्वितीयवत्तुज्ञानस्य «mra: 
प्रयोजन' भूयते | प्रकरणप्रतिपाद्यस्य तत्र तत्र प्रशंसनमर्थवाद: | यथा तत्रे व “उत 
तमादेशमप्राक्ष्यो AAA भूत भवत्यमत मतमव्ज्ञात' атаа’ इत्यद्वितींय- 
वस्तुप्रशंसनस््‌ | प्रकरणप्रतिपाद्याथसाधने तत्र तत्र श्र [यमाणा युक्तिर्पपत्ति: | 
तथा तत्र 'यथा «аач मृत्‌पिण्डेन सब मुण्मय' विज्ञात' स्याद्‌ वाचारम्मणं 
विकारो «rada मृत्तिकेत्येव सत्यम्‌" इत्यादावद्वितीयचस्तुसाघने विकारस्य 
वाचारम्भणमात्र वे पुक्तिः श्रूयते । "qa तु श्रुतस्या द्वितीयवस्तुनो वेदान्ता नुगुण- 
युक्तिमिरनवरतम्नुचिन्तन्म्‌ 1 Фп дааа दिप्रत्ययरहिता हिती यवस्तुसजाती य- 
प्रत्यप्रवाहो निदिध्यासनम्‌ । समाधिहिंविधः सविकल्पको ' निविकल्पकश्च ति । 
तत्र सविकल्पको नाभ ज्ञातुज्ञाना दिविकल्पलयानपेक्षया द्वितीयवस्तुनि तदाकारा- 
कारिका रिताया £त्तदृत्त रदस्थानम्‌ । तदा मृण्मणगजा दिभाने$पि मृदूभानवद्‌ः 
Sansapa वस्तु भासते । तदुक्तम्‌ - ° | 

“हृशिस्वहूप' गगनोपम पर 
सक्ृदूविमात' त्वजमेकमक्षरम्‌ | 
अलेपक' quud aaga 
तदेव चाहं सततं विमुक्तमोम्‌ ॥ इति | 
l- Chàndogya up, 6, 2, 1 
9—— Chàndogya up, 6, 8, 7 
3——Chandogya up, 5, 14. 2.. 
4—Chandogya up, 6, 1, 4. 
5 — Chandogya up, 6, (५ 4. 
6— Upadesasahasti, 10, 1. 
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निर्विकल्पकरतु ज्ञातुज्ञाता दि विकल्पल्यापेक्षया द्वितीयवस्तुनि तदाकाराकारिताया- 
श्रितवृत्त रंतितरामेकी भावेना वस्थानम्‌ | तदा तु जलाकाराका रितलदणानवभासेन 
जलमात्रावमासवदद्वितीयवस्त्वाकारा का रितचित्तवृत्यनवभा सेना द्वितीयवरतुमा त्रमव- 
भ सते । ततश्चास्य grag! न भरति | 3414 वृत्त्पमाते समानेऽपि 
ततूसद्भावासदूमावमात्रेणानयोेंदोपपत्तः | [३०] 

Sea] -एवमुकतबरह्मातमैत्रयसाक्षातकारपयन्त' साघनभूतश्रवणमन- 
नादीनामवश्यानुष्ठेयत्वात्ते बां लक्षणानि यथाक्रमः प्रदशयति- एवं भूतेति । 
श्रवणस्य लक्षणमाह BAT नामेति | उपक्रमो पस हारा दिषड विधलिङ्गो र खिल- 
वेदान्तानामद्वितीये परब्रह्मणि तातपथनिश्रयः зача । श्रवणादीनामावश्यकत्वे 
धुंबि:--'आत्मा वारे деші! । लिङ्गानि атаб бетте । तथा 
चोक्तम्‌? 
‘ उपक्रमोपस'हारावम्यासो$पु्वता फलम्‌ । 
अर्थवादोपपत्ती च fog तातपर्थ निणय' ॥ इति 
उपक्रमोपस' हारौ तावहशयति--तश्नेति । उदाहरति--यथेति। _अभ्यासस्य 
लक्षणमाह प्रकरणप्रतिपाद्यस्येति । यथा gren “аә” स आत्मा 
तत्त्वमसि श्वेतकेतो? इति नववार' वचनम्‌ | अपूवंतालक्षणमाह--प्रकरणेति 1 
q त्वौपनिषदः पुरुषं पुच्छमि'* इत्या दिश्रतिवाकयेब्न ह्मण उपनिषन्मात्रगम्यत्व- 
पुवकप्रमाणान्तरागोचरत्वप्रतिपादनमेवापूवं ता | फललक्षणमाह- we त्विति | 
wa ह्येव मे मगवद्हशेभ्प-स्तरति शोकमात्मविदिति? स वा एष एवं 
qaaa मन्वान एवं विजानन्नात्मरतिरात्मक्रीड आत्ममिथुन आत्मानन्दः स 
स्वराड_ मवति तस्य सर्वेषु लोकेषु काभचांरो भवति’ ५इत्या दिश्रू तिवावयेन्न हा- 
प्रापतिलक्षण' फल' निर्दिष्टम्‌ । अथवादमाह-- प्रशंसनमिति । उपपत्तिलक्षणमा ह-- 
प्रकरणप्रतिपाद्याथंसाधने भ.यमाणेति । उदाहरति यथा सौम्येति | यथा 
घटादिकार्यं नामरूपादिमस्वेन यथार्थतो मृदो न भिन्नम्‌? एवं स सारस्यापि 
वागारव्धविकारत्व' यथार्थतस्तु ब्रह्मणो न भिन्नत्वम्‌ । मनतलऽणमाह--सनन' 
त्विति । निदिध्यासनलक्षणमाह--विजातीयेति । समाधिं विभजते ससाधि- 


]—Brhadaranyaka up, 2, 4, 5. 

2— Quoted іп the Sarvadatsanasaigraha. 
4— Сһапдоруа up, 6, 8, 7. 
4—Brhadaranyaka up, 3, 9, 26. 
5—Chandogya up, 7, L, 3. 

6— Chàndogya up, 7, 25, 2. 


VEDANTASARA 137 


रिति । नि्विकल्परुतविऋत्पमेदात्समाधिद्धिविधः । ज्ञातुज्ञाना दित्रिपुटीलयान- 
क्षया द्वितीये ब्रह्मणि चित्तवृत्त रवस्थानम्‌ । तदवस्थायां द्वेतभाते$पि तस्य 
नामर्पमात्रत्वप्रती तेस्तध्या घिष्ठानत्वेनाद्वे तमानमपि भवति । निर्विकल्पकावस्यायां 
ज्ञातृज्ञानज्ञेया दित्रिपुटी लयपूवं कमन्तःकरणवृत्त र द्वितीये बह्मण्यतितरामेकीभावेनाव- 
स्थान भवति | ननु चित्तवृत्तिमाने कथः भेदराहित्यप्रतीतिनिविकल्पकदशायां- 
चेत कथयति-तदेति। चित्तवृत्तिदूभावेऽषि तस्या भानः न भवतीत्यर्थः | 
सुषुसितमाध्योर्भेद' प्रदशयति- ततश्चारयेति | सुषुप्तौ fave: सदूभावो नास्ति 
परंतु समाधौ तदस्तीति तयो विशेषः | चस्तुतस्तु 591 लेशमात्रपवेना ठिद्यासद्‌- 


भावोपपत्तः समाधौ न तदभावात्तयोमेदः | मुक्तावप्यज्ञानसद्मावरा हित्येन तस्या 
भेद इति तत्र नातिब्यासिः । [३०] 


Trens.—As the practice of Sravana (study), 
manana (reflection), nididhyasana (contemplation) 
and samüdhi (absorption) is necessary upto the 
realization of this consciousness, which is the 
very self, they are being explained. Sravana is the 
ascertainment, with the help of the six indicators, 
that the non-dual Brahman ls the purport all the 
vedin'as. The indicators ате upakrama and 
иразатлаға abhyasa, apürvata, phala, arthavada and 
upapatti. Upakrama and ‘Upasamhara mean the 
mention of the subject matter in the beginning 
and the endrespectively. As in the chandogya 
upanisad in the sixth chapter the non-dual one, 
which is the purport of this subject, is mentioned 
in the beginning ‘One only without a second’ and 
in the end ‘All this is the essence of that’. Abhyasa 
is the repeated statement of the subject matter in 
the chapter. As there, statement "regarding the 
non-dual one is made, in course of the chapter; 
for nine times. Apirvald means the inability of - 
other pramanas to grasp the non-dual one that is 
the purport of the topic, "Thus, there the non-dual 
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one is not made an object of other pramázas. Phala, 
which is heard there, is the necessity of the self 
knowledge, which is the subject matter, or of the 
practice of it. Thus it is stated there that the 
knowledge of this non-dual one is necessary for 
its attainment. ‘A man having a preceptor only 
knows this; so far as he is rot free there is dealy, 
but there after he attains this’. Arihavada is the 
frequent appreciation of the subject matter. Thus 
there the non-dual one is praised : ‘Didst thou ask 
for that instruction by which the unheard becomes 
heard the unthought becomes thought and the 
unknown becomes known? Upapatti is reasoning, 
which is adduced to prove the subject of the topic 
in various places Аз we hear there such argu- 
ments regarding the fact that transformations are 
only verbalin character, which is employed for 
the establishment of the non-dual one : “О, gentle 
one, as by the means of a lump of earth all that 
are made of earth are known, all the transforma- 
tions are only vetbal;the earth is only real’. 
Manana is the constant reflection upon the non- 
dual reality with the help of reasoning, subservient 
to the vedantas. Nidhyasana is the flow of know- 
ledge which is in concordance with the non-dual 
reality and destitute of the discordant feelings 
of body and others. Samadhi is of two kinds 
viz-nirvikalpaka and  savikalpaka, of them, 
savikalpaka is the resting of the modifica- 
tion of the. internal organ in the non-dual 
one; whose shape is determined by the shape 
of the latter, without the loss of distinction between 
knower, known etc. There the non-dual Reality 
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manifests, though there still persists the appearance 
of duality, as the knowledge of earth in the appea- 
rance of the earthen toy-elephant. It. is stated : 
Т am that non-dual Reality, (which is of the 
essence of awareness, like the space, supreme, 
always shining, unborn, one, imperishable, untouch- 
ed, omnipresent and ever free'. Nirvikalpaka is the 
resting of the modification of the internal organ 
intensely in the non-dual Reality, with the loss 
of distinction between knower, known etc. At that 
time the non-dual Reality alone manifests without 
the manifestation of the mental modification, as 
water alone appears without the appearance 
of salt, which has been dissolved in water. So, 
doubt regarding its oneness with deep sleep does 
not arise. Though the modification is not perceived 
alike in the two states, still there is distinction 
owing to its existence and non-existence. (30) 
gagaan यमनियमासनप्राणायामप्रत्याहारधारणाध्यान- 
समाधयः | तत्र 'अहिसासत्यास्तेयब्रह्मचर्यापरिग्रहा यमाः?! | “शौचसन्तोषतप:- 
स्वाध्यायेश्‍वरप्रणिधोना नि नियमाः? 1 करचरणादिसंस्थानविशेषलक्षणानि पद्म- 
स्वस्तिकादिन्यासनानि । रेचकपुरककुम्मकलक्षणा: प्राणनिग्रहोपायाः प्राणा- 
यामा: । इन्द्रियाणां स्वस्वविषयेभ्यः प्रत्याहरण' प्रत्याहार: । अद्वितीयवस्तुन्यन्त- 
रिन्द्रियधारण' धारणा | तत्राद्वितीयवस्तुति विच्छिद्य .विच्छिद्यान्तरिन्द्रियृत्ति- 
प्रवाहो ध्यानम्‌ । समाधिस्तुक्तः सविकल्पक एव । (३१) 
व्यारूय7---निर्विकल्पकसमाध्युपकारकाण्यड्रान्याह--अस्वेति | 
थमादीन्यङ्गाति . क्रमशो लक्षपति--तत्र ति i -रेचकपुरककुम्मकमेदेः आणा मासस्य 
र विध्यम्‌ । शनेः शनेः. सव्यापसव्यक्रमेण नासापुटास्यां प्राणवायोरन्तःप्रवेशन , 
तस्य निरोधः पुनव हिर्निःसारणः -क्रमेण पुरककुम्मकरेचकतासभिः प्रसिद्धानि i 
प्राणवायोश्वलनेन मनखो$पि.चलनान्मनोनिग्रहाथे प्राणायामस्थावश्यकता चत्त ते । 
ТЭО SE ane a पय SREB маннан 
1—Yogasitra, 2. 30. 
2— Yogasütra, 2. 32. 
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amendi दर्श यितुमाह--तत्राहितीयवस्त॒ति विच्छिद्ये ति | सबिकल्प- 
कस्याङ्गत्वं तिवकल्पकत्य ате दशयितुमाह--समा विस्त्विति । (३१) 

Trans. Its ancillaries are yama, niyama, 
pranayana, pratyahara, dharana, dhyana and 
samadhi. Of them yama (rstraint) consists of non- 
violence, truthfulness, non-stealing, celibacy and 
non-receiving of gifts. The niyamas are cleanli- 
ness, contentment, penance, study and surrender 
to God, The asanas are various postures of limbs 
like hands and legs such as padma. svastika etc. 
Prāņāyāmas are the methods of restraining the 
prana such as exhaling, inhaling and restraining 
(the breath). Pratyahara is the withdrawal of the 
senses from their respective objects, Dharana is the 
fixation of the internal organ or the non-dual 
Reality. Dhyana is the flow of the modificatory 
act of the internal organ towards the non-dual 
Reality with the occassional inturruptions. Samadhi 
is the above said Savikalpaka one. (31) 


Comm.—In this passage the author is descri- 
bing the intellectual disciplines, which are required 
to realise the Brahman: They are Sravaya (hearing 
the vedantic texts), manana (reasoning or reflection), 
nididhyasana (contemplation) and sa nādhi (absorp- 
tion). Samadhi is divided into two kinds viz- 
Savikalpaka (determinate) and nirvikalpaka (inde- 
terminate). Determinate absorption comes first, 
in which the difference between the knower, 
knowledge and knowable remains, though the 
mind is steadfastly fixed in the non-dual Brahman. 
But in the indeterminate absorption that difference 
subsides, It is necessary and significant to take 
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into account the difference between samadhi 


and svsupti. He says that in sujupti the mental 
modifications do not at all exist, while in 
nirvikalpaka samadhi, modification, which has 
taken the shape of the partless Brahman, 
exists, though it is completely absorbed in the 
consciousness. The fact is that samadhi is the state 
of enlightenment, whereas the other is the state 
of concealment by avidya. Other factors like yama, 
niyama, Asana, pranayama etc. are taken to be the 
limbs of the indeterminate absorption, which are 
conducive to the practice of the latter, Thcse eight 
limbs of the indeterminate absorption are mention-, 
ed by Patafijali in his aphorisms as the eight con- 
stituents of Raja Yoga.* (30, 31) 

मूल एवमस्या ङ्गिनो निर्विकल्पकस्ये ल्यविशेपकषायरसास्वाद- 
लक्षणाश्रत्वारो бант: सम्भवन्ति | र्यस्तावदखण्डवस्त्वनवलम्बनेन 'चित्तवृत्त - 
निद्रा | भखण्डवस्त्वनवलम्बनेन चित्तवृत्त रन्यावलम्वन' fate: 1 लयविक्षेपा- 
आावेऽपि चित्तवृत्त रागादिवासनया स्तब्धीभावादलण्डवस्त्वनवलम्बन' कषायः | 
अलण्डवस्त्वतवलम्वनेनापि fanga: सविकल्पकानन्दास्वादन' रसास्वादः | 
समाध्यारम्मसमथे सविकल्पकानन्दास्वादन' वा । (३२) 


व्य7रूय7-- निरविकल्पकसमाधिमनुति्तो रिप्ननिराकरणमन्तरेण 
ततूफलप्रासिन भवतीति гада तञज्ञानव्यतिरेकेणं निराकरणरयाशक्यत्वाद्‌ 
баата निर्दिशति-एवमिति। әл लक्षयति लय इति । faagata- 
विषयेभ्यो नितृतततवेऽप्यखण्डयस्तुप्यालस्यतयानवलम्बनेनः निद्रावस्थाप्रापिलय: । 
विषयासक्तिपरतम्त्रतया चित्तवृत्त रात्माभिमुतामावेन 'विषयग्रहणे- प्रवृत्तिविक्षेप 
इति विक्षेप' लक्षपति- अखण्डेति। रागादिवासनानामक्षीणतया कथच्चिच्छूवणा- 
दिसाधनाचुषटानेनान्तमु खमपि चित्त ` बासनाग्रतिबद्धतया मध्य एव жө भवति, 
तत्‌ कषाय इति कथयति - रागादीति । सविकल्पकसमाधौ चित्तस्यान्या लम्बना- 
भावेन यो ज्ञात्रादिभेदयुक्त आनन्दोऽनुभूयते ˆ तस्थांयि रसानन्दलक्षणविननतां 
प्रतिपादयति--सविकल्पकानन्दास्वादतमिति ।  भेदसत्त्वात्‌ तस्य яте ततत्त्व- 


1—Yoga sutra, 2. 29. 


142 SADANANDA'S 


प्रतिपादकत्वमिति भाव: । निर्विकल्पकसमाधिरेत्त चेतन्यस्य यथार्थस्वरूप' 
तुरीयावस्थालक्षणमिति बोध्यम्‌ | तथा चोक्तमद तततत्वदर्शिभिराचार्ये:--7 
“अन्यथा ग्रहणतः स्वघो निद्रा तत्त्वमजानतः 
विपर्यासे तथोः क्षीणे तुरीय' पदमश्नुते ॥ 
अनादिमायया सुसो यदा जीव: प्रबुध्यते 
अजमनिद्रमस्वम्मंद्व त' बुध्यते तदा ॥? इति | (३२) 

Trans.— Thus to this nirvikalpaka, having 
these ancillaries, there are four obstacles, viz-laya, 
viksepa, каҙауа and rasüsvüda. Of them, laya 
(lapse! is the lapsing into sleep of the mental acti- 
vity without resting on the non dual Reality. 
Viksepa (distraction) is the resting of the modifica- 
tion of the internal organ in something else than 
the partless Reality. Kasaya is the suspended state 
of the mental modification due to previous impres- 
sions of attachment etc. without resting on the 
partless Reality, though there is the absence of 
laya and viksepa there. Rasasvada (enjoyment of 
bliss) is the state of mental modificetion of enjoy- 
ingthe bliss of savikalpaka without resting in the 
partless Reality or it is the enjoyment of the bliss 
of Savikalpaka stage when starting the practice of 
Samadhi, (32) 

2/लमू--भंनेन विश्नचतुश्येन विरहित' faw निर्वातदीपवदचल' 
सदक्षण्डचेतन्यमात्रमव तिते यदा तदा निविकल्पकः समाधिरित्युच्यते । 


_ तदुक्तम्‌. 


еа सम्बोधयेश्चित' विक्षिस शमयेत्‌ पुनः | 
- सकषाय' विजानीयाच्छमप्राप्त न चालयेत्‌ ॥. 
नास्वादयेद्रस' तत्र निःसङ्गः प्रज्ञया भवेत्‌ ॥' ईति | 
“या दीपो निवातस्थो नेङ्गते सोपमा स्पृता!3 इति च । (३३) 
1—Mandükya Кагіка, f, 15-16. 
2—Mandikya karika, ४, 44-45. 
3— Bhagavadgita, 6. 19. 
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Cul रय!7—विक्नचतुश्यरहित' चित्त аа निर्विकलत्पकसमाधावव- 
तिष्टत इति दृष्टान्तेन प्रतिपादयति - अनेनेति विज्ननाशोपायान्‌ क्रमशः NN- 
afa—ea इति । पूर्वोक्त लयाभिधाने निद्रालक्षणे far सञ्जाते, तलनिवृत्यथं 
चित्त सम्ब्रोधपेटृद्‌बो धयेन्मान्द्या दिपरित्यागेन क्रायक्षम' कुर्यात्‌ । विक्षेपलक्षणे 
fag aan सति विक्षि चित्त शमयेत्‌ शान्ति नयेत । वेराग्याभ्यासाम्यां 
agde fafaa सञ्चिदानम्दानम्ताह्वयेः वस्तुनि नियोजपेदित्यथः 1 
faa यदा anma भवति तदा पुतःपुनरस्प्रातवशेन waste चित्त न चालयेत्‌ 
स्विरोकुर्गीदि्ययः | यदा लप्रविपेपक्षशायेम्मो निवर्तितः प्र адат faa 
чатаї feazargafa तदा रस सविकल्पकानन्द ая नास्वादयेत्‌ | सविकल्पका- 
नन्दस्य भेउद्रतबान्ञातेनाह्व तततत्वसाक्षातकारो मबतोति भावः | प्रज्ञया विवेकेन 
स्वात्मान' तस्माद्‌ 'विविच्य निःसङ्गो भवेद्‌ विषयजनितसुखदुःखा दिद्रन्दर हितो 
भवेत्‌ ua’ нараа चित्तमेवाखण्डार्थवस्तुतस्त्राधिगमे समथ भवति 
नान्यदिति भावः । भगवद्वाक्य' प्रमाणयति--यथा दीप इति। मिर्वातदीपवत्‌ 
स्थितप्रज्ञस्य चित्त निश्रलमवनिष्ठत इत्यर्थः 1. तथा चोक्तमाचार्येः!-- 

‘gat त लीयते चित्त न च विक्षिप्यते पुनः । 

अनिङ्गनमनाभास' निष्पन्नः ब्रह्म तत्त दा ॥' इति | 
'चित्तनिरोधोपाया विशेषतसतन्तरान्तरे द्रष्टव्याः “अभ्यास वेरास्याभ्यां तन्निरोधः’, 
“ततृप्रतिषेघाथमेकतत्त्वाभ्यासः', 'ेत्रोकरुणामुदितो पेक्षाणां सुलदुःलपुष्यापुण्य- 
विषयाणां भावनातदश्रित्तप्रसादनम' 'प्रच्छुदंनविधारणाभ्यां वा घ्राणस्य? fasa- 
वती वा प्रवृत्तिसत्पन्ना मनसः स्थितिनिबन्धनी’ “विशोका वा अ्योतिष्मती' 
इत्यादयः? | (३३) 

Trans.— When the internal organ, destitute 
of this four-fold obstacle, motionless like the lamp 
in a windless place, remains as one with the part- 
less consciousness, then it is termed as nirvikalpaka 
samadhi. So it is said: ‘In the condition of lapse 
the mind should be awakened, it should -be 
calmed in distraction; with kagaya itis to be 
known and when quiscence is achieved it 


should not be disturbed. One should not taste the 
eee MM 


1—Mandükya Кагіка, 3, 46. 
2— Yogasütra, 1. Sütras 12, 32, 33, 34, 35, 36. 
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pleasure. there, but should be free with 
awareness’. Also: ‘The lamp which does not 
flicker in a windless place is its illustration’. (33) 
Comm —Following Gaudapada, the writer 
explains here the four obstacles in the. practice 
of indeterminate absorption. At the time of 
practising samadhi if the mind lapses into deep 
sleep, then it should be awakened. Sometimes the 
allurements of the worldly things may create 
distraction in it, which is an obstacle in the practice 
of indeterminate absorption. In such difficulty, 
efforts should be made to pacify it, When the mind 
is drawn back from the worldly things and 15 
directed towards the Brahman, it may be stupefied 
instantly owing to the obstruction of previous 
attachments, which can be overcome by practising 
steadfastness in serenity. The last obstruction, 
which arises out of the attachment to the bliss of 
determinate absorption can be overcome, by a 
discriminate feeling of isolation. If the mind is 
attached to the bliss of determinate absorption 
which comes through the suspension of the exter- 
nal senses, the aspirant cannot reach ihe stage of 
. indeterminate absorption. So he should discrimi- 
nately isolate himself from this enjoyment. The 
mind, which is free from these four obstacles, is 
absorbed in the. nirvikalpaka samadhi. To show 
the stillness of mind at that stage Sadananda gives 
the example of the lamp іп а windless place. Тһе. 
fact is that, in the mind, which is hankering after 
the worldly allurements and is unsteady for this 
the spiritual truth cannot be reflected. As the. 
bottom of the pond cannot be seen when its: water 
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is not clean and still, so also @tman, which under- 
lies the displays of phenomena, cannot be perceived 
through an impure mind. For this, yoga is defined 
as the subsidence of the mental modifications by 


‘ Pataiijali. * It is remarkable. in this regard to 


consider Satikara’s saying: ‘A man with strong 
detachment can get concentration, only а man who 
has got concentration can realize deeply; after 
realization а man can be free from the bondage ; 
and he who is free, сап get eternal happiness'.?(33) 

27421-54 जीवन्पुक्तलक्षणमुच्यते | sagat नाम स्वस्वरूपा- 
खण्डब्रह्मज्ञानेत तदज्ञानबाधनद्वारा स्वस्वरूपाखण्डब्रह्मणि साक्षातकृतेःज्ञानततकाय- 
सम्बितकर्मसंशयविपयेयादीनामपि बाधितत्वादखिलबन्धर हितो, ब्रह्मनि; i 

“मिद्यते हृदयप्रत्यिरिद्यन्ते सव संशयाः 1 
क्षीयन्ते चास्य कर्माणि तस्मिनूदृटे परावरे'॥ 
इत्यादिश्रुतेः 1 (३४) 
ग्यारूय7- एबमुक्तसमाध्यनुष्ठानात्‌ R रह्मत्मैकयज्ञाने लब्धे 

सत्यविद्याततकार्याणां बाधितत्वाच्छरीरपाते सद्योमुक्तिः स्यात्‌ 1 अन्यथा 
घुक्तिविषये किं प्रमाणमस्तीति सन्देहमपाकत्त्‌* जीवन्पुक्तलक्षणमाह--अयेति । 
gist केवलं देहपातानन्तर' स'मवति । अस्मिन देहे ज्ञानलाभानन्तर' जीव- 
तोऽपि मुक्तिः स'मवति। सा जोवन्मुक्तिरित्युच्यते । जीवन्मुक्त लक्षपति-- 
जीवन्मुक्त इति | बरह्मात्मैक्यसाक्षातकारे जाते, अज्ञानततूकायसर्चितकमवास- 
नादीनां बाधनात्‌ कत्त त्वमोक्तृत्वादिरहितो ब्रह्मणि प्रतिध्ति निखिलबन्ध- 
रहित एब जीवन्मुक्त इत्युच्यते | प्रारब्धकर्मणों ज्ञानेन नाशास भवात्‌ केदलसन्चित- 
कर्ण उतक्तिः--ततकार्थसत्चितकर्मेति | जीवम्ुक्तिविषये श्र्‌ ति:--' यदा सर्वे 
प्रमुच्यन्ते कामा पेऽस्य हृदि शिताः। अथ मयोऽमृतो HAGA ब्रह्म समश्नुत 
इति | अत्नत्यस्मिन्‌ देहे sag ad: | जीवन्मुक्तस्य देहादावस सत्त्वेऽपि 


1—Yogasütra, 1. 2. 
9— Viveka cüdamani, Sl. 376. 
3—Mündaka up, 2. 2. 8. 


-. 4— Katha up, 2: 3. 14. 


Also Brhadaranyaka up, 4.4.7. 
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з तिः--तद्यथा हिनिहेदेयनी वल्मीके भृता дет शधीतेवमेवेद' शरीर" 
शेतेष्यापरमशरीरो$मृत: प्राणो аа तेज एवः इति | ज्ञानेन «аай भवति- 
afer विषये तिं प्रमाणयति--भिद्यत इति । हृदयग्रन्थिरितयदिद्याप्रचयो 
बुद्धयाभयः। "x चावर च परावरम्‌ । परमिति क्कारणात्मनावस्थित' परब्रह्म, 
अवरमिति कार्यात्मनावस्थित' हिरण्यगर्भलक्षणम्‌। परावरे सर्वात्मके ब्रह्मणि 
ज्ञाते कर्मादीनां क्षयात्‌ विमुक्तिलम्यत इत्यर्थः | (३४) 

Trans.— Now the definition of a jivon mukta 
is being stated. A jivan-mukta (liberated but still 
living) is one, who is free from all the bondages 
owing to the destruction of а)/лапа and its effects 
like accumulated Karma, doubt, illusion etc, after 
the realization of the,partless Brahman, which is 
his own self, the ajfiana, pertaining to this being 
sublated by. the knowledge .of the partless 
Brahman. As it is stated in the Sruti: ‘when this 
which is both the cause and the effect (Parabara,) 
is seen, the knot of the heart is dispersed ; all 
the doubts are dispelled ; and all his actions are 
destroyed’, (34) 

Comm,—Liberation is of two kinds viz- 
Jivanmukti and videhamukti. The first belongs to а. 
man, who has-realised the identity of individual 
and the Brahman, but is still living in this world. 
After the end of his bodily existence he ‘attains 
complete emancipation, which is known as 
videhamukti. 

Jivanmukti means liberation in this very life. 
When ignorance is destroyed through .right 
knowledge, its effect ‘the .accumulated actions or 
saficita karmas are also destroyed. False knowledge, 
doubts and attachments caused by : ignorance, are 


1—Brhadaranyaka ‘up, 4. 4. 7. 
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also completely discarded. The author quotes а 
verse from the Mundaka upanisad' to support this. 
Here in the verse the word karmani only means the 
accumulated and future actions, as prarabdha can- 
not be done away with even by the learned, as it 
is evidenced in the saying of Ѕайкага.2. 34) 
AMA तु व्युत्यानसमये मांसशो णितमृत्रपुरीषा दिमाजनेन 

शरीरेणारूपमान्द्ापटुत्वा दिभाजनेनेन्द्रियप्रामेगाशनापिपासाशोकसोहा दिभाजतैना - 
न्तःकरणेत च पुर्वपूर्ववासनया क्रियमाणानि कर्माणि भुज्यमानानि ज्ञानाविरुद्दा- 
रब्धकलानि च पश्यन्नपि बाधितत्वात्‌ परमार्थतो न पश्यति | यप्रे्रजालमिति 
ज्ञानवांस्तदिद्दजाल' पश्यन्नपि परमार्थमिदमिति न पग्यति। 'सचक्षुरचक्षुरिव 
सकर्णोऽकर्ण ga’? इत्यादिश्रुतेः । उक्त च--ह 

-सुषुतवज्ञाग्रति यो न पश्यति 

द्वयं च पश्यन्नपि चाहयत्वतः 1 

तथा च कुर्वन्नपि निष्क्रियश्च यः 

स आत्मविज्ञान्य इतीह fau! इति । (३५) 

व्याख्या _ ज्ञानेना विद्याततकायौणां बधितत्वेऽपि प्रारव्घलेशवशा- 

siage: सन्‌ पुनः संसरतीति प्रागुक्तम्‌ । किं तत प्रारब्धं कथं वा तद्वशा- 
म्मुक्तोऽपि सत्‌ देहेन्दिया दिभिव्येवहरतीत्यत्र प्रतिपादयति--अथं त्विति । 
ध्युत्यानसमये नििकल्पकसमाघेरुत्थितः सन्नयः जीवन्मुक्तो योगी ҷаҷачате- 
атаа कर्माणि कुन्‌ प्रारव्धफलानि चास्वादयन्‌ देहेम्द्रियान्तःकरणादिभि- 
व्यवहरति । प्रारब्धस्य ज्ञानाबाधितत्व' दशयति ज्ञानाविरद्वारब्धफलानी ति 1 
सच्ितागामिकर्मणाँ ज्ञानविनाश्यव्वेऽपि प्रारब्धस्य न तथात्वमारुडंथफलकत्वादू 
व्याघबुद्धया परितप्तः शरो аш गौरियमिति इया न पुनः sataa 
agaa । सोऽयं विद्वान्‌ निरस्तकत्त_त्वमोक्त, त्वा दिमेदबुद्विरहंममा भिमानरहिंतो 
: ब्रह्मानन्दनिमग्नहृदयो . लोकसंग्रहार्थं लित्यादिकर्माणि मिक्षाटना दिक च कुवन्‌ 
_संतारमिमसिन्द्रज लोपम' स्वभोपम aT पश्यन्‌,प्रारञ्धफलक्षय यावदू व्यवहरति । 
तथा चोक्तपाचायेः--* 


A EE E 418 22: ВЕЕ е ІІ СІ, 
1— Viveka cudamani, Sl. 455. 
2—-Qannot be traced. 

:3 — Upadesasahasti, 10; 13. 

4— Viveka cudàmani, Sl. 454. 
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тен” बलवत्तर' खलु विदां भोगेन तस्य क्षः | - 
सम्यम्ज्ञानहुताशनेन विलयः प्राकसव्चितागा मिन,म्‌, 
ब्नह्मात्मैक्यमवेक्ष्य तन्मयतया ये सददा संस्थिता-- 
स्तेषां afi aa नहि क्चिदपि ब्रह्म व ते निगु णम्‌ |? इति 
afa प्रमाणयति--सचक्षुरिति। स सचक्ष्‌रप्यचक्षुरिवाचरति सक्र्णोऽप्यकण 
इवाचरतोत्या दि | सर्वथापीन्द्रियादीनां कमभिन लिप्यत इत्यथः । पूर्वाचार्यो- 
क्तिमुद्वरति-_सुषुसबदिति | तथा चोक्त भगवता--? 
'योबधुक्तो विशुद्धात्मा विजितात्मा जितेन्द्रियः 
सर्व मृतात्मभुतात्मा тая न लिप्यते’ ॥ इति। (३५, 
Trans.—Such a person, after arising from 
samadhi, witnessing the activities, performed by 
ihe body, the place of flesh, blood, urine and 
faeces etc; by the senses, which are the places of 
blindness, inactivity, inefficiency. etc; by the inter- 
nal organ, which is he seat of hunger, thirst, grief 


‘and delusion etc; which are only performed by the 
force of the .previous impressions ; and also experi- 


enceing their results, not incompatible with 
knowledge, does notsee them in reality, as they 
are really sublated (for him). Just as a man, know- 
ing that itis magic, though he sees it, does not 
take it to be real, so it is stated in the Sruti 
‘Though he has eyes, һе 15 ав if not having the 
eyes, though he has ears, he is as if not having the 
ears’ etc. Also itis said: ‘He is the knower of the 
self but none else— he who perceiving the diver- 
sity in the waking state does not really see it, as ia 
the state of deep sleep, because there is only non- 
- duality-who, though performing the actions, is free 
from the actions. (35) 

Comm.— Untill the exhaustion of prarabdha, 
which is the action that;has already started to give 


| —Bhagavadgita, 5. 7 
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its results, he maintains his bodily existence, But 
there his actions are marked with a remarkable 
indifference, as the egoism, wchich causes indulg- 

nce, is lost. To such a man the world ceases to 
present itself as real, but only seems to be an 
appearance. This state of living for the exhaustion 
of Prarabdha can, otherwise, be described 35 living 
in divine consciousness, as, at that state every 
action, every thought and every feeling flows from 
the divine will. This is the state; of complete 
surrender of the devotees. Whatever may be the 
way of delineation, the essence is the same stage 
of transcendental existence, which is unanimously 
proclaimed by all the mystics of the world. Sich 
а state of living is marked with inward -bliss, un- 
touched by the sorrows of the mundane world. 
This is what the Bhagavadgità describes :1 ‘By 
getting which nothing more: is desired to be 
obtained and in which state one is not disturbed 
even by the greatest pain'. This above conception 
confirms the view that vedantic emancipation' is 
nota mere speculative idea. Religion or spiritua- 
lism is not a matter of belief, but it isa way of 


life—to live in tune with reality— which is a 


matter of practice and cultivation. But it is not 
some thing which is newly acquired, as it is the 
very essence of the being of the individual, which 
only remains concealed through ignorance. (35) 


210121 ~ अस्य ज्ञांतातपुव विद्यमानाना मेवाहारविहारादीनामनुवृत्ति- 
वच्छुमवासनानामेवो नुवृत्तिमेवति शुभाशुभयो रौदासीन्यं वा | तदुक्त 
1— Bhagavadgīta, 6, 22. 
2—Naiskarmyasiddhi, 4, 62. 
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'बुद्धा्वे तसतत्त्वत्य येथेष्टाचरण' यदि । 
gat तत्त्वदृशां चेव को भेदोऽशुचिमक्षण? Efe ॥ 
ब्रह्मवित्त्वं तथा मुक्त्वा स आत्मज्ञो न Bae’? इति | (३६) 

cawg नन्वहंममामिमानरहितत्थास्य гамы शुमाशुभ- 
कमसिबन्धनाभुपपत्तः, 'हत्वापि स इमाँछोकान्न हन्ति न ауса” इति च 
सगवद्वचनादू यथेच्छ पापाचरणमाशङ्कयत इति चेत्‌, उच्यते अस्य ज्ञानात्‌ 
पुव मिति । शरीररक्षणार्थमाहारादीनां यथानुवृत्तिर्भवति तथा शुभवासनानामे- 
agai न ठु पापवासनानामपि, पापवासनानां ज्ञानलाभात чач 
साधनानुष्टानेः विनष्टत्वात्‌, अन्यथा ज्ञानलाभानुपपत्तः 1 तस्माज्ीदन्मुक्तर्य 
कदाचिदपि यथेष्ठाचरण' न शङ्कनीयभिति भावः | यथेष्टाचरणशङ्कां निवत्त fag’ 
शुभवासनानामेवाबुवृ त्तिमभ्यरुपगमवादेनोपस्थाप्प यथाथस्वभावं प्रतिपादयति-- 
शुमाशुभयोरिति। वस्तुतो जीवन्मुक्त(!य इन्दर हितत्वाच्छुभाशुभयोरो दासीन्यमेव 
चत्त त इति बोध्यम्‌ | Яна байқата” 'वादयति-- ढुद्घाह तेति । ब्रह्मवि- 
त्वस्या भिमानोऽपि त्याज्य इति प्रतिपादयितु’ पुर्वाचार्थो क्ति प्रमाणयति-- ब्रह्म- 
fafafa 1 (३६) 

Trans —Jn the case of such a person the good 
impressions, which he had before the advent of 
knowledge, only persist, as the persistence of 
eating, recreation etc. or there is indifference 
towards both good and evil Thus it is said : ‘If a 
man, who has penetrated into the truth of the 
non-dual Reality, should act wilfully, then what 
is the difference between the dogs and the knowers 
of truth in eating impure food ?' Also ‘Discarding 
even the egoism of knowing the Brahman, such a 
person is the knower of the self, but none else." (36) 

सूल मू तदानीममानित्वादीनि ज्ञानसाधनान्यद्द ए сатан: सद्गुणा- 
श्रालङ्कारवदनुवतन्ते | तदुक्तम्‌ 

उत्पन्नात्मावबोधस्य Ge ट त्वादयो गुणाः | 
„भय॒त्नतो भवन्त्यस्य न तु सांघनरूपिण' इति ॥ (३७) 
1—Upadesa sahasri, 12, 13. 
2 — Bhagavadgità, 18, 17. 
3 — Naiskarmyasiddhi, 4, 69. 
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व्यारणय7--अमानित्वादीनां ज्ञानसाधनत्वेन ज्ञानलाभादनन्तर' 
तेबामनुवृत्त रनावश्यकत्वेन निवृत्तिभवतीत्या शङ्क परिहरति तदानीमिति | 
नियो पवशादनुवृत्यम।वेऽपि तेषामलङ्कारवदयस्ततोऽञुदृत्तिर्भवतीत्:थः । नेप्कम्य- 
सिद्धित्राक्येत द्रद्यति--उत्पन्नोति । जीवन्मुक्त प्रति तेवां साधनरूपत्व' नास्ती- 
यर्थः, समाप्ततकलकत्त व्यत्वात्‌ तस्य | (३७) 


Trans.—Then, humility and the rest, which 
are useful in the acquisition of knowledge and the 
good qualities like absence of enmity etc. follow 
him as mere ornaments. So it is said :-‘The 
qualities like absence of enmity etc. come to a man, 
who has got self-realisation without any effort; 
but they are no longer means for acquairing 
some thing other. (37) 


Comm —The way of life which Advaita 
vedanta teaches is not merely ethical, as morality 
is not the end of spiritual life, though it is the 
invariable antecedent of the latter. Some critics, 
without understanding this basic truth, make a 
charge against vedanta that it falsifies all the 
moral values. Describing the world as merely 
phenomenal, vedanta does not intend to say that 
the worldly transactions are unnecessary. On the 
other hand, it vauchsafes all our empirical acti-. 
vities from the practical point of view. So also it 
validates all our moral, social, scientific and 
aesthetic values from the practical standpoint of 
view or vyavaharika satia. It merely states that all 
our worldly achievements are not ultimate ; some 
thing lies behind all these shows of the world, ° 
about which we should be conscious, So, morality 
is the sine qua non of the spiritual, life, for which 
the writer says that in a liberated man there is 
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either the persistence of the good impressions 
only or there is indifference towards both good 
good and evil. But spirituallife is never possible 
so far as the evil impressions persist. So а moral 
spirit pervades the man not only before the attain- 
ment of spiritual freedom, but also after getting it 
though after the realization of the truth, it is no 
more a means for the attainment of some end. 
This is the intention of the writer when he says 
that good qualities follow him as mere ornaments. 


It is noteworthy to see the difference between 
the moral attitudes before the realization of the 
truth and after realization of it. In the first stage, 
it is a means for the realization of some end viz. 
the attainment of enlightenment and this is to be 
cultivated with efforts: also. But after the attain- 
ment of enlightnment it is nothing more than а 
spontaneous development, which comes itself 
without any effort, though it is not an end in 
itself. So morality is not only normative in 
character but is based on the very being of the 
Reality, which is not imposed from the outside, 
but inwardly discovered in the very being of the 
individual. In contrast to the assertion of the 
pragmatists vedanta advocates the perennial vali- 
dity of. the moral principles, but unlike the 
rigorists it does not admit of the fact that it is an 


end in itself. (36, 37) 


2121 — 6 बहुनाय देहयात्रामात्राथ मिच्छा निच्छापरेच्छाप्रा पितानि 
सुषदु:वलक्षणांन्यारब्धफलान्यनुमवत्तरतःकरणाभासादीतामवभासंकः संस्तदवसाने 
प्रयगातन्दपरब्रह्मणि प्राणे लीने सत्यज्ञानततकायसंस्काराणामपि faama- 
परमकबल्यमानन्दकरसमखिलमेद प्रतिमासर हिंतमखण्डब्रह्मावति्ठते । “न ` तस्य 


toes 


1—Brhadáranyaka up, 4,4,6 . 
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प्राणा, उत्‌क्रामन्ति, २ ‘aaa समवलीयन्ते, 'विधुक्तध fga?’ 
इत्यादिश्र्‌ ते: । (३८) 

इति श्री मतूपरमहंसपरिब्राजका चायसदानन्द-- 

विरचितो वेदान्तसाराख्यो ग्रन्यः समाप्तः ॥ 


व्य7रूय7--जीवन्मुक्ति निरूप्येदानीं विदेहमुक्तिं निरूपयति fu 
बहुनेति 1 etur जीवन्मुक्तः प्रारब्धफलमोगादसान' यावच्छरीरेऽरिमन्‌ दसन्‌ 
तदन्तेऽविद्यादीनामशेषंतो विनाशात्‌ परमानन्दानन्ता द्विती यव्रह्मात्मनेवादतिष्टते 1 
तस्य प्राणा ate tafia पर तु तत्र व ब्रह्माण लीयन्त इत्येतदर्थ श्रुतिं प्रमाणयति 
-ң तस्पेति। प्राणादीनामविद्याकायत्वात्तस्पा बाधितत्व तेशामात्मन्येत्र әлі 
भत्रतोति भावः । чезягейя संतारगतेश्चरिताथत्वान्न पुनः संतरण मित्यथ: । 
तथा च भ'तिः-_'स यथेमा नद्यः स्यन्दमानाः समुद्रायणा; agz प्राप्यास्तं 
गच्छन्ति भिद्य ते तासां नामख्पे समुद्र इत्येवं प्रोच्यते । . एवमेवास्य परि द्रष्ट fear 
षोडश कला: четат: पुरुषः ध्राप्पास्त गच्छन्ति भिद्येते चासां नामरूपे 
पुरुष gaa प्रोच्यते स एषोऽक्रलोऽप्रतो भवति तदेष श्जोकः?* इति । एतदेवा- 
भयन्व नाम यद्‌न्नह्मात्मतावस्थान', भयस्य द्व तमुलत्वेन निरस्तत्वात्‌ | श्र्‌ तिश्च-- 
“यदा ह्यत्रेव एत स्मिन्नहश्येऽनात्म्येऽनिरुक्ते ऽनिलयनेऽभयः प्रतिष्टां विन्दते । सोऽभयं 
गतो भवतिः', 'अभय' वे जनक प्रासोऽसि०? इति | मोक्षत्य परमपुरुषा तवे 
ब्रह्मात्मना वस्थानमेव संसारगते: पर्यासिः--“तान्‌ होवाचेताबदेवाहुमेतत्‌ uc 
ब्रह्म वेद | नातः परमस्तीति’', "पुरुषान्न पर' किंचित्‌ सा काष्टा सा परा 
गति: ० इत्या दिश्रू तिमिः प्रतिपा दितत्वात्‌ | 

इति गुढ़ाथबो घिन्याख्या वेदान्तसारव्याख्या समाप्ता ॥ 


Trans.—What to speak of more? Such a 
person undergoes the experience of pleasure and 


2—Brhadaranyaka up, 3, 2, 11. 
3—Katha up, 5, 1. 

4— Praána up, 6, 5. 
5—Taittiriya up, 2, 7, 1. i 
6 — Brhadáranyaka up, 4, 2, 6. 


. 7— Ргаќпа up, 6, 7. 


8—Katha up, 1, 3, 11. 
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pain, the results of his prarabdha karma, whether 
desired by him or not or desired by others, only 
for the continuity of his empirical existence 
“(Бой Шу” existence), illuminating the appearance 
of the internal organ etc. After this, the vital 
principle being lost in the supreme Brahman, the 
inmost bliss, ajzana with its effects, the mental 
impressions, being sublated, there remains only 
the partless Brahman, free from all the appea- 
rances of difference, which is the absolute isolation, 
the sole essence of bliss. Thus it is said in the 
Srutis : ‘His vital forces do not depart, here alone 
they lose their existence’ and “Не gets emancipa~ 
tion already being released (from the bondage of 
ignorance)’, (38) 

Comm.— In the concluding passage Sadananda 
describes. the state of videhamukti, which a 
Jivanmukta- gets after tbe exhaustion of his 
prarabdha. After the end of his bodily existence, 
caused by the impulse of prarabdha, the vital of 
principle of such a man does not depart, unlike as 
it happens after death in the case of others, but 
is fully lost in the Brahman. The nescience being 
sublated with its effects the manifold phenomena, 
there only remains the Brahman, which is the 
real being of the individual. It is the state of 
infinite knowledge and bliss, free from the duality 
of samsara, the condition of enlightment and 
benignity. There are Some people who think 
` that this vedantic emancipation is a sort of self- 
annihilation. They also fear the loss of personality 
there, But this only indicates their feeble-minded- 
ness, caused by inability to perceive the basic 


` 
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truth of this doctrine. People are only sceptical 
because they do not understand. We have 
forgotten our divine nature through ignorance and 
are so much infatuated by the transient aliurements 
of the world that we even fear to think of the 
interminable bliss of the Absolute, which is our 
true beinz, as in the story, Indra the king of the 
gods, who had become a pig with his pig-household 
through illusion, could not recognise his divinity 
` even though he was told repeatedly by the gods 
regarding it. But when his pig-body was destroyed 
he recognised his true nature as the king of the 
gods and thought that he had been experiencing a 
horrible dream of becoming a pig. Likewise, when 
ignorance is sublated the true value of the state 
of emancipation can be understood. Thereafter 
man ceases to bea mere puppet in the hand of 
nature and asserts his freedom. The happiness of . 
becoming one with the divine can only be realized 
not through speculation nor imagination but 
: through becoming one with the divine, which is 
~ intended by the upanisad when it says: “Тһе 
* knower of the Brahman becomes the Brahman’. (38) 
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